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INTRODUCTION  
 
The active synthesis of divergent ideas woven into a well knit fabric dyed with nativization 
has remained the cardinal feature of Kashmiri cultural setting. Like other cultures Kashmiri 
culture has never been homogenous. Broadly speaking there were two cultural categories. 
One was related to the corridors of power, political elite, religious discourses and the state 
philosophy. The other category was the culture of masses. To maintain hegemony, state 
always promoted a discourse in discursive sprit, where religion, justice, duty and nation etc. 
have been harnessed to serve the agenda of segregation. On the other hand the culture 
promoted by the common masses has always been based on, solidarity, compassion, sense of 
one-ness and allocation for differences. 
 The divisive cultural trends in Kashmir have always emanated from urban centers 
where stake holders in power apparatus used every finger and fork to safeguard their interest. 
On the other hand culture in rural areas of Kashmir has always been accommodative, 
common and diverse. From a closer analysis Kashmiri villages by and large during the period 
of our study were “pretty republics” governed by the unwritten codes of commonality, social 
sharing and tolerance. The predominately Muslim population in Kashmir willingly tolerated 
the minorities especially Kashmiri Pandits. As villages have predominately agrarian economy 
which calls for greater social sharing leading villager to accommodate the different creeds. 
The people professing Hindu and Muslim faiths in rural Kashmir together forged the 
common grounds based on exchange of services, and good neighborliness sharing each 
other‟s joys and sorrows despite the two irreconcilable ideological persuasions.  
By the time Sufi saints entered valley, Sufism had got ideological basis for organizing 
mystic life in local contexts. And what seems of crucial significance in this regard is that the 
deeply embedded local beliefs and practices made the eclectic rather than orthodox version of 
Sufism popular in Kashmir. Besides, the Sufis the Rishis did much to foster the feeling of 
love in Kashmir, which promoted the culture of mutual toleration and respect for each other‟s 
religious beliefs and practices. 
Economy has always been a major driving force in shaping the behavioral and social 
patterns of people and their interrelationships. The state being primarily an agricultural 
country, a majority of its people were dependent on this and its subsidiary occupations. A 
village was, infact, an integrated economic unit, and a villager, whatever his faith, was 
dependent on his neighbors for his requirements. This economic interdependence became an 
important deriving factor to keep the village community as one unit. It helped in removing 
certain irritants which sometimes developed due to the socio-religious differences. 
   What made the social structure of Kashmir so singular was the pattern of interaction 
between the Hindus and Muslims deriving from the valley‟s Hindus consisting solely of the 
Brahman caste. This forced the relationship of ritual and economic interdependence between 
Kashmiri Pandits and Muslims. In the absence of the full panoply of Jatis that characterized 
the Hindu society elsewhere, the Pandits, whose caste status excluded them from either 
manual labour or work deemed polluting, relied heavily on Muslim specialist groups for the 
provision of essential services and liturgical goods. In this sense, as T.N. Madan points out in 
his seminal essay, from the perspective of the Pandits these Muslim groups functioned as 
„caste  analogues‟ and were indispensable for the maintenance of their ritual purity as 
Brahmans. Kashmiri Muslims, for their part, viewed Pandits as valuable patrons and the 
relationship as a „traditional economic transaction‟. 
General poverty was another important feature which created a feeling of oneness 
among the poor of all communities. Their interests, habits and tastes were identical. They 
were always seen busy in earning their bread to keep their body and soul together. Hence, 
they had not enough time to act or react complicated issues concerning religion. 
The discourse at the village level was mostly lax and less power oriented that 
prevented the concretization of identities which would have easily politicized leading to 
essentially undesirable division. The most important institution that played a central stage for 
the promotion of communal harmony in Kashmir was shrines. Both Hindus and Muslim used 
to venerate shrines seek blessings of the deceased saints and view them with a hope of 
redemption and deliverance from worldly woes and spiritual crisis. The tying of votive rags 
at shrines was common to both communities reflecting the archetype of collective 
unconsciousness. Festivities like Eid, Navroz, Shivratri (Hehrat), Diwali became the 
occasions of secular courtesy and popular plurality of the Kashmir. The tradition of cultural 
pluralism and social sharing in Kashmir was so strong that walter Lawerence dubbed 
Kashmiri Muslims, “Hindus at heart”. The net effect of the communal harmony reflected in 
the emergence of less differentiated society with common ethos conventions, mentality, 
customs and practices. 
The separate religio-cultural identity retained by both the communities never 
jeopardized the harmonious relations between the communities; it was only at the political 
level that the at times mutual toleration for each other beliefs and value system was vitiated. 
The political transformation essentially based in economic ends and nationalism directly 
utilized by cultural revivalism hardly disturbed the social fabric and strong sense of oneness 
in rural Kashmir. 
Though there is vast plethora of literature available on the post -1947 political history 
of Kashmir, with of course competing and conflicting notions, however, the socio-cultural 
and economic history of period 1947-1989 was absolutely neglected by the historians. This 
was so because Jammu and Kashmir had been bone of contention  between India and 
Pakistan and a number of wars were fought on its soil between India and Pakistan ,and India 
and China, which attracted the historians and other scholars to study its political history while 
ignoring the economic, socio-cultural and other branches of history.  
Nevertheless, a few studies have been conducted by the historians and anthropologists 
on inter-community relations in Kashmir Viz; T.N. Madan “Religious Ideology and Social 
Structure: The Muslims and Hindus of Kashmir”, in Imtiaz Ahmad(ed).  “Ritual and Religion 
Among Muslims in India, 1981”, Family and Kinship: A study of Pandits of Rural Kashmir, 
[T.N. Madan, 1989], Inter-Communal Relations In Jammu and Kashmir (1846-1947) [Nirmal 
K Singh, 1991], The Valley of Kashmir [Walter R. Lawrence 1992], History of Srinagar: A 
Study in Socio-Cultural Change [Mohmmad Ishaq Khan, 1999], Hindu Rulers, Muslim 
Subjects [Mridu Rai, 2004].  
No comprehensive studies have been undertaken to examine the Hindu- Muslim 
relations in Kashmir in post 1947 period amidst the drastic socio- economic changes which 
followed the end of autocratic rule. The present study is significant because the mass 
departure of Kashmiri Pandits from valley in the wake of political turmoil in 1990 has led to 
contemporaneous distortions in the pre 1990 history of Kashmir. Some Pandit leaders have 
taken the position that mass departure of Kashmiri Pandits is the result of extremist and 
fundamentalist tendencies of Kashmiri Muslims.  
To establish their point, a section of Kashmiri Pandit leadership has sought to reinvent 
and redefine history and sought to argue that there has been a continuous persecution of 
Pandits in Kashmir for centuries together. As in the past, such „community legends‟ as Henny 
Senders would like to call it have been invoked during 1990‟s departure as well. The basic 
purpose underlying these concoctions is the rejection of any idea of smooth inter-community 
relationship in Kashmir. On the contrary, point is made about sharp divide between the 
Muslims and Hindus and the endangered status of the “Pandits as a minority, always 
persecuted by the majority and its religion.”  
The legendry account produced in the aftermath of migrations in 1990 portraying the 
Kashmiri Muslims as brute fanatics is obviously pregnant with serious consequences for a 
plural society like India which is already under the theories of communalism engineered by 
communal forces for vote bank politics, justifies beyond doubt the significance of this study, 
which reproduces the actual facts of lived life narrated by people of both the communities. 
The present study is based on wide range of sources, both conventional and non-
conventional. Among the conventional sources the focus is on primary sources which include 
administrative reports, census reports, private dairies and newspapers. Optimum benefit has 
been taken from eclectic variety of non-conventional sources Viz; folk narratives, oral history 
and interviews of actual heroes. For obtaining information I randomly interviewed the people 
of both the communities.     
The dissertation is divided into four chapters. The first chapter examines briefly the 
history of Hindus and Muslims before 1947. The second chapter delineates the Hindu- 
Muslim relations upto1947. The chapter third discusses the relations between the two 
communities in the changing character of state after 1947. And the last chapter, documents 
the lived life narrated by the members belonging to both the communities.  
 
 
 
 
 
 
 
 
 
 
 
CHAPTER – 1 
A BRIEF HISTORY OF HINDUS AND MUSLIMS OF KASHMIR 
 
True, the people of Kashmir partake of the salient features of common cultural heritage of the 
subcontinent of India. Yet, like other regions Kashmir posses some distinctive cultural traits 
and historical experiences.
1
 Muslims occupy a position of overwhelming importance in the 
population of Kashmir. They constitute 94% of total population according to earliest 
available census report.
2
 They call themselves Musalmans which is Persian form of the word 
Muslim.
3
 The rest of the population consists of Hindus, and a thin slice of Sikhs. Of the three 
socio-religious segments of population, the Muslims are scattered all over the region.
4
 Of the 
total population of Hindus more than a half (28695) lived in Srinagar and small towns while 
the rest were scattered in the rural areas.
5
 The Sikhs were found in rural areas of Tral, Hawal, 
Biroh and Ranbir Sing Pura.
6
 
The Hindu Community: 
One of the typical features of Hindu society of Kashmir is the absence of the non- 
Brahaman castes, though it was not always thus as we find the mention of four –fold castes 
and outcastes in Rajatarangni and other sources. However at the turn of 16
th
 century Islam 
replaced Hinduism as the mass religion of the valley. While all other castes and out castes 
embraced Islam the Hindu society of Kashmir was left to be represented by only one caste -
Brahamanas.  
With the replacement of Sanskrit by Persian as official language, a sizeable section of 
Pandits learnt the new language to retain their traditional calling-state service. It seems that 
convention soon became established where by most of the sons in Pandit family studied 
Persian and only one or two devoted themselves to the study of Sanskrit and the scriptures. 
The later looked after the performance of family rituals. Kilam writes „…. it was decided that 
a daughter‟s son of a person should be made Basha Batta to administer the religious need of 
his maternal grandfather‟s family.‟7 He gives no reason for this curious arrangement, and 
does not clarify how it gave rise to petrilanial endogamous divisions in Pandit society. 
                                                 
1
  Madan, T.N., “Religious Ideology and Social Structure: The Muslims and Hindus of Kashmir”, in Ahmad 
Imtiyaz, ed., Ritual and Religion Among Muslims in India, New Delhi: Manohar Publications, 1981, p. 22. 
2
 Census of India, 1911, Vol. XX, p. 88. 
3
  Hughes, T.P., A Dictionary of Islam, London: Allen and Co., 1935. 
4
  Lawrence, Walter R., The Valley of Kashmir, Srinagar, Chinar Publishing House, 1992, pp. 384-85. 
5
  Ibid., p. 296. 
6
  Ibid., p. 305; Census of India, 1891, Vol. XXVIII, p. 140. 
7
  Kilam, Jia Lal, A History of Kashmiri Pandits, Srinagar: Gandhi Memorial College, 1955, p.53. 
Historians are however unanimous that in course of time this division of labor evolved into a 
twofold division of the society based upon occupation and fortified by endogamy. Those 
pandits who devoted themselves to the study of scriptures and the performance of priestly 
duties came to be known as bhasha bhatta, or more simply the gor (derived from the Sanskrit 
guru for „guide‟or preceptor). The followers of secular occupation were called the karkun. 
 The karkuns were numerically preponderant and economically better. They arrogated 
to themselves the higher position in the Pandit social hierarchy. The gor was regarded as 
inauspicious, mean and greedy. Madan writes…. “The main reason for this attitude seems to 
be a fact that they received food and other gifts from their Yajaman (clients or patrons) in the 
name of dead.”8 Hereditary occupational specialization, endogamy and an explicit 
differentiation in social status have thus produced an internal subdivision of Pandit society 
into two sub-castes. The relationship of priest with his yajaman was hereditary. The gor 
officiated the socio-religious rituals of his client household and received a fee (dakhshina) in 
cash or kind, or both. The amount of fee varied with economic status of each house hold and 
the importance of each occasion. Besides, there was a Hindu minority group in Kashmir viz; 
Buher. They had been almost assimilated into pandit culture, although they did not inter-dine 
or inter-marry with few exceptions here and there. The historical origin of this group is not 
yet clear. Lawrence maintains that Buhers are probably of Punjabi origin.
9
 They were found 
only in urban areas. They were usually employed as grocers and confectionaries. In fact the 
word Buher is used in Kashmir in the sense of grocer. 
There was also the distinct division between the Pandits living in cities and those 
living in villages. The majority of the community lived in city and looked down upon those 
living in rural areas. In Srinagar Pandits constitute about 20% of the city population
10
. One of 
my informant Sham Lal from Mattan Anantnag narrated the story of rural urban division:
11
 
“There was a rural urban division; the city people looked disdainly upon 
us as they consider us uncivilized. Once I visited the home of my Hindu 
friend, Pairey Lal in Srinagar who had studied with me and had many 
times visited my home. His wife told me who are you? And where from you 
are? I replied I am from Mattan. Where is Pandit? She replied, “He is in 
the office, probably he may stay there for the night,” Mean- while pandit 
arrived and he told me “O! Why are you here? I said I came to see you 
                                                 
8
   Madan, T.N., Family and Kinship: A Study of the Pandits of Rural Kashmir, Delhi: Oxford University 
Press, 1989, p. 20. 
9
   Lawrence, Walter R., op.cit., p. 282, 
10
  Census of India 1921, Vol. I, p. 181. 
11
  Interview with Sham Lal, age72 years old, resident of Mattan, Anantnag, on 25-05-2011. 
and would like to stay with you for the night. He unambashedly retorted 
“No, I have to go back to my office tonight.” Thus avoided me.” 
The Kashmiri Pandits distinguish themselves from the Muslim brethren not only in 
their faith oriented beliefs, practices, customs and institutions; they distinguish in appearance 
too. The Hindus were readily differentiated in dress. It is true that the Kashmiri‟s had a 
national dress, pheran, but its cut was distinct. The pheran of a Hindu male was long and its 
sleeves were tight and twice as long as man‟s arm. The pheran of Muslim was short with 
tight sleeves. Another feature of Hindu pheran was its few inches were stitched between 
bottom and waist. This is called La‟adi. The Panditanis tie a piece of cloth round their waist 
over the Pheran, The headdress of Pandit women was called Taranga- a white round turban 
which was tied to a hanging bonnet and tapered down to the heels from behind. The ornament 
which distinguishes a married Panditani from married Muslim women was dejihor.
12
  
Similarly a pandit unmarried girl wore a skull cap which distinguished her from Muslim 
unmarried girl.
13
 The Hindus put a sectoral mark (tilak) of saffron on his/her forehead.
14
 And 
similarly every Brahaman wore a sacred thread (yuni) which was thrown over a left shoulder 
and under the right arm-pit. Pandits were also distinguished from the Muslim brethren in 
preparation of dishes. The remarkable dishes of Kashmiri Pandits were (Bhatta haak) Dam 
aoloo, and Sus nadur. These dishes were less spicy and less tasty.
15
 The house of Kashmiri 
Pandit was also characterized by certain external signs and marks which signaled it out from 
Muslim houses. Madan brings out the distinguished marks of a Pandit house. Red vermillion 
marks on the main door leading into house were an indication of Pandit house.
16
 Various 
types of flowers particularly marigolds, commonly called Batta posh hanging from pegs was 
another sign of a Pandit house. The Pandit house was also distinguished by floral patterns and 
other symbols painted on its façade. The newly constructed house of a Kashmiri Pandit had 
also an earthenware pot slung from one of its projecting beams „to keep off the evil eye‟17.  
 The Hindu Dharma has given prominent place to customs from its very inception. The 
Gautama, the Budhayana, the Apastamba and the Vasistha. Dharmasutras, Manu and 
Yajnavalkysa ---Simiritis –all give a due place to customs. The customs are attractively 
woven round the individual and community life. As such they assume great significance. The 
Pandits and Muslims of the Valley have their own customs. The customs and ceremonies 
                                                 
12
   Lawrence, Walter R., op.cit., p.262. The dejihor was an ear ornament of Kashmiri Pandit women. It was as 
today, considered essentially a symbol of married life.  
13
  Bazaz, Prem Nath,  Daughters of Vitasta, New Delhi: Pamposh, 1959, p. 198 
14
   Bisco, Tyndale, Kashmir in Sunlight and Shade, New Delhi: Mittal Publishers, 1995, p. 140 
15
  Interview with Rajnath, age 45 years, resident of Magraypora Anantnag, on 16-4-2011 
16
   Madan, T.N., Family and Kinship, op.cit., p.46 
17
   Raj Nath, op.cit. 
associated with the birth, marriages and death continued, during the period under a study, to 
be very elaborate and interesting.
18
 The impact of modern education and modern trends of 
thought has produced some minor changes in the observance of these ceremonies and rituals. 
Also socio-economic forces have been responsible for producing reforms in the performance 
of various customs and practices. However these changes were minor ripples in the vast 
ocean of life.
19
 Dr. Earnest Neve remarks “the Hindus whole age, from the hour of the birth 
till the day when he dies and his son sets light to the funeral pyre, is regulated by an elaborate 
code of religious rites, ceremonies and customs. These involve daily worship with ablution 
and offerings to idols of flowers and food, frequently fasting and the observance of a very 
large number of holidays.”20 The Pandits of Kashmir were superstitious about an old, ugly 
women or a one eyed person or a dog or donkey when they left their house in the morning.
21
 
They would never begin to do anything if   someone sneezed. cows, owls and kites were 
aminous for them, while bulbs, swallows and hoops were considered fortunate. Small pox or 
cholera was believed to be inflicted by goddess called „sheetla‟. Lawrence observes22:  
“It is a sad fact that the occurrence of small pox has become one of the 
accepted customs of Kashmir, and the Hindus have regular ceremonies 
which must be observed when the disease attacks their families. When it 
appears that a child is sick with the small pox, the first to be done is to sew 
rupees into his head dress. He is then placed in a separate room, and is 
surrounded by clay toys of horses, elephants, palankins, fans and sugar-
cakes, water-chest nuts and shells. Until the pustules developed the child 
is kept on rice and curd, and no salt may be given to the child or used by 
the mother or wet- nurse. A little fish or a piece of meat is always hung up 
in the sick room (chhai rattan), but while the small pox lasts no meat may 
be eaten and no prayers may be repeated in the house. When the disease 
abates the rupees are taken out of the head dress, and are spent on rice 
boiled in milk, which is distributed to relations and friends. The room is 
cleaned and the toys and a plate full of rice are flung in the river. If the 
small pox is very severe, Sitla Mata, the smallpox diety, must be 
propitiated, and offering of sheep, goats, horses or donkeys, and eyes of 
gold or silver are made to her priest on Hari-Parbat. Forty days after the 
                                                 
18
   Lawrence, Walter R., op.cit.,  p.257,  
19
   Bamzai, P.N.K., Socio-Economic History of Kashmir (1846-1925), Gulshan Books, 1st Ed.1987, pp. 26-27. 
20
   Neve, Earnest F., Beyond PirPanjal: Life Among the Mountains and Valley of Kashmir, London, T.F. 
Unwin 1912 p. 240. 
21
   Bisco, Tyndale, op.cit.,  p.159 
22
   Lawrence, Walter R., op.cit., pp. 263-64 
smallpox first makes its appearance (chat jihun), rice boiled in milk is 
again distributed to relations and neighbors.”        
During the time of eclipse they performed „shardas‟ and gave away rice and money in 
charity.  The women along with child were not allowed to go out to do any work. They 
generally used to spend that in the time of worship and no food was cooked in their houses.
23
   
The main rituals and ceremonies connected with birth, marriage and death are very 
elaborate. Mention is made of few ceremonies here. 
Zara – kasai 
This is the ceremony of cutting first hairs of child at 2 to 3 years of age. A havan is 
performed and boys head is shaved, leaving the choti at the highest point of the skull. After 
the havan the relations and friends are treated with feast. My informant Rajnath told me that 
“we perform Zara-Kasai ceremony at the shrine of Reshi saint Zanu- din Ashmuqam. After 
the performance of ceremony we offer money in charity at the shrine. We also burry the hairs 
along with walnut seed in our court yard and the growing tree is called Zara Kul”.   
Yagnupavit 
The „Yagnupavit‟ or sacred ceremony, was one of the most important ceremonies in 
the life of a Kashmiri Pandit, It was performed before a boy attained the age of twelve years. 
An auspicious day was fixed by astrologers and some ten or fifteen days earlier, relatives 
were invited and there was a constant singing, feasting and rejoicing.
24
 During this ceremony, 
the sacred thread was put round the boy‟s neck by his „guru‟ and he was confirmed a 
Brahaman in front of sacred fire. He was made to beg alms from his relations.
25
 One of my 
interviewee Rajnath narrated that “during this ceremony the relations of boy give money to 
„gor' called Abeed”. On the following day, a ceremony known as „Khulhama‟ was performed 
to mark the safe and pleasant termination of the important event.  
Viva or Marriage 
The marriage or „viva‟ ceremony began with „garnavi‟ which was followed by 
„menzarat‟ and „divgon‟. The chief day was called „lugun‟. The Lugun or nuptial ceremony 
was performed by family priest of both bride and bridegroom.  
                                                 
23
   Bisco, Tyndale, op.cit., P.160. In case of social and religious matters of one‟s household the traditional 
Vedic rites have been recommended to be performed.    
24
   Lawrence, Walter R., op.cit., p. 260. 
25
  Koul, Anand, The Kashmiri Pandit. Delhi, Utpal Publication, p. 82. 
During the first year of marriage the bride‟s father used to send various presents to her 
on the eve of festival days and birth days.  
Death  
The ceremonies associated with the death of a Kashmiri Pandit were quite elaborate. 
The dead body was washed and covered with a woolen sheet or linen and after the 
performance of shardha ceremony.
26
  The wrapped dead body was placed on a wooden plank 
and carried to cremation ground. Before the dead body was put on the pyre a „Nirvana‟ 
ceremony with the invocation to the „Baravas‟ and chanting of hymns and mystic sounds was 
performed. The funeral pyre was lighted by the son of the deceased. Two or three days after 
cremation a few bones and ash was brought, till they were removed to some holy place. The 
son of deceased shaved his head on the tenth day which indicated the sign of mourning. 
 
 
Fairs and Festivals   
With their long chequered history and rich cultural background, Kashmiris were 
always fond of celebrating their festivals with elaborate colorful ceremonies, they celebrated 
a variety of festivals some were religious, some mythological and other seasonal.
27
 The 
Pandit manner of celebrating the festival was peculiar.  
Shivratri 
The most important festival was shivratri. It commenced from the first day of dark 
fortnight of „Phagan‟.28 The first nine days of Phagan were marked by cleaning of houses 
and washing of clothes
29
. On the tenth day money according to customary scale was sent to 
the daughters. One of my respondent Shamboo Nath Tikoo told me that “usually we used to 
send Muslims (neighbor or cultivator) carrying basket filled with meat and bread (chapatti) 
to our married daughters house. He was given some money as dakhshana by her in-laws”30. 
The eleventh day ritual started with the cooking particularly fish, radish and after a brief 
ceremony, food was taken by whole family on twelfth day. Bharava puja was offered and 
meat and fish etc. were given in offerings. On the thirteenth day the head of family kept fast 
                                                 
26
   Bisco, Tyndale, op.cit., p.263. 
27
   Puri, Rachna, The Pandit Community of Kashmir: A Historical Analysis-1819-1947, (Unpublished M. phil 
dissertation), Department of History University of Kashmir, 1981.  
28
   In Kashmiri Shivratri is also known Heart. Thus the month of Phagan is also known as month of Heerat.  
See Koul, Anand, op.cit., p. 85.  
29
   Ibid, p.79. 
30
   Interview with Shamboo Nath Tikoo, age 72 years, resident of Veering, Anantnag, on 22-04-2011. 
and performed „puja‟ of Shiva at night. On the fourteenth day basins and two earthen pots 
were filled with water and walnut soaked in them which were, after they performed „puja‟ on 
the fifteenth day, distributed among their relations and friends.
31
 This custom still continues. 
Interestingly enough, the Muslims are now also recipients of walnut on the Shivratri. My 
interviewee Pairey Lal Tikoo from Hugam Anantnag stated in this context
32
 
“on the next day of Shivratri called Salaam (greeting) our Muslim 
neighbor visit to greet us from dawn to dusk. We sent walnut to our 
Muslim neighbours, on this day the Muslim potter was bringing a creel of 
pots for ritual use of his pandit patron and on his arrival in pandit house a 
cloth was waved round his face as a mark of respect. Likewise other 
Muslim occupation groups –barber, ironsmith, washer man visited our 
house and we gave them gifts in kind and cash.”  
Sonth 
Sonth or spring festival was celebrated on the first or chetr (in the month of March). 
A basket of un- husked rice with bread, a rupee, a pen case, a cup of curd, a few walnuts, 
cooked rice and some flowers were kept overnight. On the following day each member of the 
family used to pick up one or two walnuts in the mornings and dropped in the river after 
bathing
33
.  
Naureh   
The new moon of „chetr‟ was celebrated by a festival known as „Naureh‟ and basket 
were shown to the members of the house as on the sonth day.  On this days the son in-laws 
were invited and given a feast on their return to their houses they are given money presents. 
New clothes were generally worn on that day.  
Baisakhi    
On that day, Kashmiri Pandits assembled at Ishbar near Nishat Bagh, and bathed in 
the sacred winter of Gupta spring. 
Jeth Ashtami  
The eight day of „Jeth‟ (May-June) was celebrated as the birth day godess Ragnia, A 
fair was held at the sacred spring situated at the village Tulmula. Thousands of people 
flocked there and spent their night praying and singing. My respondent Bushan Lal from 
                                                 
31
  Koul, Anand, op.cit., p.39. 
32
  Interview with Pairey Lal Tikoo, age 63 years, resident of Hugam Anantnag, on 04-05-2011. 
33
   Lawrence, Walter R., op.cit., p.265; Koul Anand, op.cit., p.80. 
Gunpayar narrated” It is our Muslim brethren who sell the articles of liturgical use for use 
Hindus at Tulmulla”. 
Har Nawami 
The nineth day of the bright fortnight of Har (June-July) was celebrated as birth day 
of the godess Sharika. A fair was held and a hvan was performed at Hariparbat in the shrine 
of godess Shanker. 
Janam Ashtami 
The birth day of Sri Krishna was celebrated on the day of the dark fortnight Har 
(August –September). On this occasion the Pandits observed fast. On this day Kashmiri 
pandits also carried procession. My informant Mohammad Abdullah Baht narrated that “In 
our village Hugam Hindu brethren carried procession on the day of Janam Ashtami and the 
Muslim entertained that event. They come out their houses and watch processions of Hindu 
brethren in streets”34  
Pan 
Bread was distributed among the relations and friends during the bright night of 
Bhadun in the honour of the godess Lakshmi. This festival was known as Pan. 
Kambar Pach, 
A period fifteen days in the waxing moon in the month of Asuj (August-September) in 
which rites for the dead were performed by Kashmiri Pandits.  
According to the census 1961 Hindus constitute about 5% of the total population of 
Valley
35
. The Kashmiri Pandits have traditionally depended upon land, salaried employment, 
and trade for their livelihood. The Kashmiri Pandits were tiny but not insignificant minority. 
Their numerical insignificance was overshadowed by their preponderance in the 
administration of state under Mughals, Afghans and Sikhs. This was due to their long 
tradition of literacy and so their indispensability to the administration of any regime in power 
in Kashmir. Anand Koul remarks that “they ruled by the brain and the pen and not by the 
sword”.36 During the Mughal period and under the Afgahans in particular the Pandits held 
high positions in administration.
37
 Recognizing this Gulab Singh continued the Pandits in the 
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dominance of the administrative machinery of the state, most particularly in the revenue 
department. The revenue department was mainly manned by Kashmir Pandits; one finds in 
1890 all the positions of revenue department from patwari to wazir-i-wazarat were 
monopolized by Kashmiri Pandits. In this context it is revealing to quote Lawrence:
38
  
 “In Kashmir the revenue administration proceeds from the patwari, the village 
accountant, and he is a Pandit …. Over the patwari was a small band of Pandits, who were 
employed in the tahsil in various revenue capacities…Over the patwari and tahsil Pandits 
was a tahsildar and one or two naib-tahsildars, mostly Pandits. There were fifteen tahsils, and 
these tahsils were divided into three districts or wazarats, which were presided over by the 
officers known as Wazir wazarats, all of whom were Pandits”.  
  Many rural Pandits have, however, traditionally worked for wages, in cash and kind, 
as domestic servants and cooks in the houses of Pandits of Srinagar. Such services have been 
one of the factors which led to the growth of class division among the Kashmiri Pandits. 
Nobody who has worked, or works as a menial is not able to claim aristocratic status and 
equality with the rural land lords.
39
  
The Muslim Community:  
Long before the “Muslim rule” was established in Kashmir in 1320, Muslims had 
entered the valley as traders and soldiers of fortune. Pandit Kalhana‟s reference to the 
Turukshahs (Turks)
40
 and Marco-Polo‟s evidence regarding the employment of the 
“Saracens”41 as butchers by the Hindus, speak of the Muslim settlements in Kashmir.  
Apart from the fortune seekers, Sufi saints also entered Kashmir during the period of 
Hindu rajas. The most famous among them was Sayyid Sharfu‟d-Din Bubulshah. He 
converted Rinchana, the reigning ruler of Kashmir to Islam.
42
 Rinchana came to Kashmir 
along with his followers due to the unfavorable circumstances in Ladakh following his 
father‟s death. The political instability  caused by Zulju‟s invasion of Kashmir in 1320, and 
the ravages caused by the Mongol invaders for about eight months, afforded Rinchana an 
opportunity to occupy the throne of Kashmir
43
. His conversion to Islam is regarded as a land 
mark in the history of Kashmir. It may be stated here, that in medieval times it was personal 
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decision of the chiefs that usually determined the collective action of the groups, hence a 
considerable number of Buddhist followers of Rinchana who accompanied him from Ladakh 
to Kashmir also embraced Islam
44
. Not only did Islam now receive a political patronage but 
also became a “reference group culture”- a status improving way of life, as Muslim was 
elevated from a mleccha to monarch
45
. Rinchana was able to rule for a brief period of three 
years from 1320-1323 A.D
46
 with the support of their new converts. 
On the other hand, the Hindus were divided into a number of socially interdependent 
groups. This helped the Islamic missionaries particularly during 14
th
 and 15
th
 centuries to 
attract a good majority of different ethnic and cultural types to Islam, which advocates a 
simple religious teaching, social pattern and attitude to human life. These simple principles of 
Islam appealed to the persons of different ethnic origins and cultural backgrounds
47
. Thus 
Islam was embraced by agriculturists, artisans, boat men, gardeners and other groups 
performing menial jobs, but also by such a powerful politically dominant group in ancient 
society such as Damaras Lavanyas and Tantrins, whose names still survive in the modern 
families among Kashmiri Muslims such as Dars, Loans and Tantarys
48
. It is note-worthy that 
among the Kashmiri Muslims different types of family names are commonly used. One of the 
most widely prevalent of such names is “Bhat” which without any doubt, is same as “Bhatta” 
and obviously bears and elaborate testimony to the fact of conversion. There are some more 
examples of this kind of surname such as Pandit, Koul (Sanskrit Kaula, originally the name 
of a Brahman sect) Naik and Ryosh (Sanskrit Rishi, saintly learned men). The Shaikhs
49
 who 
constitute an overwhelming majority of Kashmiri Muslims are generally considered to be 
from converts
50
. 
It is important to note that Kashmir was an independent kingdom between 1320-1586 
A.D. During this period there was a steady stream of Muslim migration from Central Asia 
and Persia. Besides, the Sayyids who flocked to the valley in large numbers, there were 
Persian speaking immigrants, whose descendents formed an important element of Islamic 
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society in Kashmir in the Mughal period in Kashmir (1586-1757). The dominant groups such 
as Chaks, Magras, Rainas, Dars and Bhats were dispossessed as military and administrative 
groups.  A hierarchy of Mughal officers now began to man high posts in administration. The 
descendents of the Mughals may now be found among Mirzas, Begs, Mirs, Buchhas, etc. 
similarly, during the Afghan rule in Kashmir 1757-1819, there settled in the valley certain 
men of Afghan tribes. In the second half of the 19
th
 century certain Muslim families from 
different parts of Northern India poured in Kashmir and settled here permanently
51
.      
Indeed, the Kashmiri Muslims have not been a homogeneous group but a 
conglomerate community, which has grown slowly as a result of immigrations, inter-
marriages and conversions. This has of course led to the formation of society defined in terms 
of geographical, racial and even caste origin
52
. But in reality the Muslim society of Kashmir 
has not totally lost the homogeneity, nor became it differentiated. The total amalgamation of 
the foreign settlements that has taken place during the last hundred years or so has given an 
enduring unity both culturally and linguistically to Kashmiri Muslims. 
It may be stated here, that the spread of Islam in the valley of Kashmir is considerably 
different from cultural and historical point of view. There are ample proofs which depict that 
the Sufis from central Asia and Persia
53
  played a remarkable role to the conversion of Islam 
in valley. In year 1384, a well organized Islamic mission under the leader ship of Mir Syed 
Ali Hmadani arrived in Kashmir. Accompanied by about seven hundred followers
54
 a 
majority of whom were great religious divines, the Kubravi saint launched the vigorous 
movement of Islamizing Kashmir. The emphasis on the Islamization of royal family and the 
court as a pre-requisite for Islamizing people was an important modus operandi adopted by 
Syed Ali and his deciples.
55
 In this regard the role played by Shaikh Noor-ud-Din in 
converting the Kashmir into the Islamic fold is appreciable. He is said to have attempted the 
reconciliation of Hindu-Muslim practices and actually paved the way for the gradual 
assimilation of commoners to the Islamic identity
56
. He condemned the caste system of the 
Hindus which tempted the low caste Hindus to accept Islam so as to be free from the clutches 
of Brahmans. It is said that their social position or family status did not improve much after 
their entry into the Islamic fold. But they could at least get the satisfaction of calling 
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themselves members of Islamic community
57
, and thus could get a sigh of relief from the 
bondage of Brahmans. Shaikh Noor-ud-Din is credited with the fact that the prominent Hindu 
ascetics along with their followers came under the fold of Islam. It seems probable that caste 
system among the Hindus must have prompted the low castes and the weaker sections of 
Kashmiri society to break off their religious ties with a caste – ridden social structure. The 
lower caste Hindu was attracted to Islam as a result of dialogue between the Hindu ascetics 
and Shaikh Noor-u-Din
58
. In this connection the mention may be made that Bhum Sadhu, 
Tuli Raina, Ladi Raina and Hindu ascetics who entered the fold of Islam along with their 
followers. Reportedly twelve hundred Hindus under the leadership of Tuli Raina accepted 
Islam due to the efforts of Shaikh Noor-u-din
59
. 
From the above it becomes clear that Shaikh played a commendable role in the 
propagation of Islam and enjoyed a distinguished position in the traditional Kashmiri society. 
He made Islam comprehensible to the Kashmiris through precept and example, which cannot 
be over emphasized. His criticism of caste – system and Brahmanic rituals and customs 
contributed a great deal to the loosening of religious and social ties with their society. He was 
able to promote a fresh understanding of Islamic teachings in a different milieu. For the 
understanding of Islamic teachings the use of kashmiri language as a religious vehicle was 
fostered and Islam was opened up to the common people who were not educated in classical 
Arabic and Persian languages and Islam was brought to the common people in a meaningful 
way
60
. 
 It would not be wrong to assume that traditional Kashmiri society was transformed 
from a traditionally defined, caste-ridden society to the community of prophet Mohammad 
(SAW). It may be stated here that after under-going a process of Islamic acculturation, the 
converts saw their identity in terms of new religious community, of which they had become 
members consciously or unconsciously. The most significant social change that took place 
was the gradual development of Islam as the focus of social identity among the common folk. 
Though it was more by rituals, images and cultural symbols than by a new mind set which the 
great Muslim preachers wanted to create by winning people to Islam
61
.   
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It may be mentioned here that the Muslims of Kashmir who constituted 93% of the 
population during the 19
th
 century remained backward due to the oppression under the 
Afghans, Sikhs and Dogras. The rapacious Sikh rulers (1819-1846) succeeded the Afghans in 
Kashmir. The Sikhs are said to have closed the Jamia Masjid of Srinagar to public prayers 
and in addition several mosques including the Pather Masjid were declared to be the property 
of state
62
. The heavy taxation policy was introduced and almost all sections of Muslim 
population including butchers, bakers, boatman, scavengers and even prostitutes were heavily 
taxed. Cow slaughter was declared as an offence punishable by death
63
. The Sikh governors 
posted in Kashmir unleashed a reign of terror. The practice of forced labor (Begar) was 
continued, even an ordinary solider could command the Muslims to do any work for him. 
Thus the Kashmiri Muslims were forced to do unpaid labor for their Sikh masters. The 
system of Ijaradars to extort money from the peasants was a common practice. All these 
exactions resulted in the impoverishment of the Muslims, and the revenue remitted to Lahore 
increased from sixty-two lakhs of rupees at the beginning of the Sikh rule and ten lakhs at the 
end. Begging became common, natural calamities further added to the miseries of the already 
famished people. Many villages became depopulated as result of migration. Another 
important consequence of the Sikh rule was that the Ulema, Fuzala and other respectable 
families of the Muslims were deprived of land-grants (Jagir) and of the hereditary allowance 
they had held from the time of Mughal rulers
64
. The defeat of Sikhs in the first Anglo-Sikh 
war in 1846 at the hands of the British marked the end of the Sikh rule in Kashmir. As 
already stated that by the treaty of Amritsar, concluded on March 16th, 1846, Kashmir was 
sold by the British imperialists to Raja Gulab Singh, the Dogra ruler of Jammu, for a sum of 
75 lakhs of rupees. It was a deep seated change that Muslim society of the valley underwent 
after this sale of Kashmir. The contours of change, however, were clear. A pattern of new 
rulers declared themselves to be the absolute owners or lords of the land. Although the 
recognition of Dogra rulers ownership in land formed the basis of new government policy 
throughout the period extending from 1846 to 1887 or so, the Dogra administration worked 
directly to create a class of landed gentry, comprising mainly of Kashmiri pandits and the 
Dogra Rajputs. Most of the Pandit officials of the new regime were from urban background 
and there was a tendency among them to become owners of the land. It was immediately, 
after the death of Maharaja Gulab Singh that the land got transferred from cultivators to the 
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official class of the Dogra rule
65
. This official class of the Dogra administration squeezed and 
plundered the Muslim peasants. While writing about the officials, Tyndale Bisco, says that 
“the officials had bullied and squeezed the Mohammadan peasants for years past, and their 
large houses in the city with all their wealth, were standing witness to their looting powers, 
for the salary they received from the state was quite insignificant”66. 
   When Kashmir came under Dogra rule, Muslims formed more than 94 per cent 
of the population of the Valley. The cultivation of land was their principle source of 
livelihood, although a fair population was engaged in small scale business, 
shopkeeping and trade in towns like Baramulla, Sopore, Anantnag and Srinagar. An 
overwhelming majority of the Muslim peasants were illiterate and unskilled. In 
Srinagar, Muslims were 80 per cent of the population
67
. Of these the artisans in the 
shawl industry alone formed 30 per cent
68
. The shawl trade, the mainstay of Srinagar's 
economy, had flourished during Afghan and Sikh rule, but it began to show signs of 
decline after 1846. Educationally, Muslims were backward; as late as 1921, 978 
Muslims out of 1000 were unable to read or write. As against this, the Pandits claimed 
70 literates out of every 1000
69
. 
It is no wonder, therefore, that Muslims of Kashmir remained politically inactive 
until the 1920s, in contrast to their co-religionists in India. Their political inertia may 
also be attributed to the ban on the formation of societies and even the publication of 
newspapers in the Valley. As late as 1921 the Dogra government hesitatingly permitted 
the formation of an association whose object was the teaching of the Koran, but 
ordered the police to ensure that the Anjuman did not take part in political matters
70
.  
However, it should not be supposed that there was total absence of social 
consciousness among the Muslims of Kashmir. If, on the one hand, they had developed 
a fatalistic outlook owing to oppression, exploitation and misery, on the other, they had 
developed a spirit of revolt against intolerable conditions. Earlier in 1847, the shawl 
weavers, comprising the bulk of the Muslim population in Srinagar, resorted to a 
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strike
71
 and demanded the reduction of various kinds of taxes
72
. They also demanded 
that wages be fixed
73
 and urged the government to establish the rule of law in respect of 
the shawl industry
74
. Though the agitation died down owing to the intervention of 
Maharaja Gulab Singh, there remained an undercurrent of hostility among the weavers 
against feudal exactions. In 1855 the workers of the shawl industry staged a 
demonstration in Srinagar against extreme forms of exploitation
75
. Lacking 
organization, effective leadership and ideology, the shawl weavers uprising was 
essentially pre-political and was ruthlessly suppressed. Nevertheless, the outcome of 
their uprising and their ceaseless agitation over the scarcity of grains did provide an 
impulse to other Muslim sections to fight for their rights. In 1877, for example, the first 
signs of agrarian discontent became manifest when the peasants appealed to Maharaja 
Ranbir Singh during his sojourn at Achabal in Kashmir against official high-
handedness and corruption. The intensity of the peasant's discontent is reflected in the 
manner in which revenue officials were forced to return the bribes they had taken from 
the peasants. But Wazir Punnoo was able to dissuade the Maharaja from taking stern 
action against corrupt officials. This was not all. Wazir Punnoo had officials search the 
houses of the peasants and seize their meager rations
76
. 
These developments did, however, make the Muslims of Kashmir introspective. 
In 1886 some seventeen or eighteen Muslims who had landed interests sent two signed 
petitions to the viceroy and the British resident in Srinagar, requesting a compassionate, 
just and courteous Englishman as settlement officer there. The petitioners hoped that 
they would be able to explain to him their circumstances without fear
77
. As a result 
Wingate was appointed the Settlement Commissioner in 1887. He was succeeded by 
Lawrence in 1889. 
From 1890 onwards Muslim consciousness was heightened by several factors. 
Although the opening of the Jhelum Valley road in 1890 brought advantages to 
Kashmir, it caused economic dislocation to many Muslim trading families as a large 
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influx of Punjabis moved into Kashmir in search of business or employment. New 
markets like the Maharaja Bazar and Maharaj Gunj, meant entirely for enterprising 
Punjabi traders, sprang up. The old trading community of Kashmir, mainly situated in 
the Jamia Masjid area and Nowhatta in the city, could not compete with the Punjabis 
owing to lack of enterprise and capital. The result was that the export trade passed 
entirely into the hands of Punjabis who established a trading monopoly. Little wonder 
that there were few indigenous traders left in Srinagar at the close of the nineteenth 
century
78
. 
It is well to remember that the Muslims of Srinagar had a strong link to 
commerce, but this was overshadowed by their unfortunate political circumstances
79
. 
That the development of trade was greatly hampered by the system, under which the 
state itself monopolized all trade, can hardly be denied
80
. For example, the rice trade 
was practically in the hands of the Dogra government
81
. Silk, saffron, violets, various 
kinds of forest products, hemp, tobacco, water nuts and paper were at different times 
monopolized by the state which also enjoyed a monopoly of the shawl industry
82
. Apart 
from this, the government subjected various other traders to impositions
83
. It was the 
policy of Gulab Singh and his successors to make every product of the Valley a state 
monopoly
84
. Even prostitutes were taxed
85
 and, in the words of Lawrence, everything 
save air and water was under taxation
86
. Thus the Dogra rulers killed initiative and the 
enterprise of many trading families. And this explains why, after the abolition of many 
vexatious taxes on the trade in 1885 and a marked improvement in the means of 
communication and transport, the Punjabi traders succeeded in weakening the financial 
predominance of the old Muslim trading classes of Kashmir.  
However, one important consequence of the opening of the Jhelum-Valley road
87
 
was that the Muslims of Kashmir were no longer isolated from their brethren in the rest 
of the country. As a result of their contact with the outside world, the Muslim education 
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movement was started in the 1890s by Mir Waiz Maulvi Ghulam Rasool Shah to 
safeguard against Muslims being driven towards Christianity. He believed that 
education on Western lines, supported by Koranic teachings, would produce young 
Muslims of capacity and character. In order to mobilize public opinion in his favour the 
Moulvi founded an Anjuman-i Nusrat-ul Islam which was devoted to religious and 
educational subjects of the Muslims. The climax of his efforts was the creation of a 
primary school in which religious instruction was imparted. With this initial purpose, 
the school slowly developed into a High School and began to follow the pattern of the 
Christian missionary schools in Srinagar. Interestingly enough, the local Muslims under 
the leadership of fanatic mullahs raised a violent agitation and attempts were made on 
the life of the Maulvi
88
. 
The advent of modern education had a mixed effect. Kashmiri Muslims, in spite 
of the best efforts of Maulvi Rasool Shah, could not keep pace with educational 
developments. The Pandits, the first to take to modern education, were better equipped 
to adapt themselves to changing circumstances and could capture both low as well as 
high government posts
89
. It is, therefore, not surprising that concessions and privileges 
in education and appointment to government jobs were the subject of petitions of 1907 
and 1909. In the 1907 petition, Muslim petitioners implored the Government of India to 
take effective measures for the propagation of education among Kashmiri Muslims. In 
1909, thirty self-claimed representatives of the Muslims expressed the hope that the 
British would relieve the Muslims of Kashmir of the tyranny of their rulers
90
. The 
growing Muslim public opinion was also expressed through the press outside the state. 
As the press was practically non-existent in Kashmir, the Muslims utilized the Punjabi 
press to give vent to their feelings
91
. 
The introspection of the Muslims is not only explicit in their petitions and letters 
addressed to the viceroys, Residents and the Maharaja, but also in the desire to keep 
pace with changing social conditions. In 1904, Muhammad-din Fouq, a prominent 
Kashmiri, moved by the ignorance, superstition and poverty of his brethren, requested 
the Maharaja to grant him permission to start a social magazine in Srinagar. But he was 
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refused permission
92
. The noted writer did not, however, budge from the path he had 
chosen. In 1906, he started the Kashmir Magazine in Lahore which, no doubt, was 
influential both among the Muslims of India and Muslims of Kashmiri origin who had 
long settled in Punjab. The interest shown by the All-India Muhammadan Educational 
Conference in the welfare of Muslims of Kashmir in the 1920s was evidently the 
culmination of a process started by Fouq
93
. 
Between 1900 and 1930, Muslim consciousness was further heightened by the 
propaganda carried in newspapers in Punjab that constantly reminded their readers of 
the inadequate enrolment of Muslim students in government schools in Kashmir, owing 
to the failure to employ adequate numbers of Muslim teachers
94
. 
Although the Muslims of Kashmir were not affluent, a small core of wealthy 
merchants had emerged during the period when Kashmiri shawls were in demand in 
foreign countries. Among these were trading families like Shawls
95
, Ashais, Jehaz and 
Bachh. In spite of the decline of the shawl industry, the Shawls, for instance, made 
handsome profits. This is shown not only by big business houses in the Punjab, Calcutta 
and Bombay, but also by their display of wealth during the great famine of 1877-9 when 
they rendered relief to thousands of famine-stricken people
96
. With developed com-
munications after 1890, the commercial contact of some merchant families with 
northern India improved further, and drew some prominent Muslims into the 
mainstream of modern social and cultural activity in northern India. The Urdu-speaking 
Muslims of Kashmir were courted by north Indian Muslim organizations, such as the 
All-India Muhammdan Educational Conference, the Majlis-i Ahrar
97
 and the Anjuman-i 
Himayat-i Islam, which attempted to weld Indian Muslims together to respond to the 
increasing social and political activity among non-Muslims and growing Muslim self 
consciousness. In September 1913, a deputation of the All-India Muhammadan 
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Educational Conference approached Maharaja Pratap Singh. Among the remedies 
suggested for the removal of Muslim backwardness was religious education; assistance 
to raise the schools run by Anjuman-i-Nusrat-ul Islam to collegiate grade; special 
stipends and scholarships for Muslims; the appointment of Muslim professors, teachers 
and inspectors; and the appointment of a special inspector for Muslim education
98
. 
The Muslims of Kashmir responded readily to the stimulus of some north Indian 
Muslim religious movements. The establishment of the Anjuman-i Ahl-i Hadith in 
Srinagar in the 1920s marked a further step in the growth of Muslim consciousness. 
Rich merchants like Haji Muhammad Shahdad and Ahmad Ullah Shahdad were among 
the founders of the Anjuman achieved prominence under the inspiring leadership of 
Maulvi Ghulam Nabi Mubaraki who was in close contact with the Ahl-i Hadith leaders 
of Punjab
99
. 
A careful reading of the Muslim, the official organ of the Anjuman-i Ahl-i 
Hadith, reveals that the aim of the north Indian inspired organization was to purge 
contemporary Islam of excessive rituals and practices, such as the extravagant funeral 
ceremonies. Yet the leaders of the Anjuman often held the custodians of the shrines 
responsible for much of the ills of Muslim society
100
. The hypocrisy, greed and 
degeneration of the mullahs are shown by their misuse of holy shrines for the organized 
exploitation of the masses. Instead of exercising a moral influence on the people, the 
mullahs had contributed a great deal to superstition, ignorance and poverty of their 
credulous believers. Interesting to note is the fact that noufal processions in Srinagar 
were often organized by the Mullahs at the command of the Dogra rulers
101
. 
The leaders of the Anjuman were thus justified in describing the condition of the 
Kashmiri Muslims as worse than that of political slaves
102
. True, the influence of the 
Anjuman was limited to a few families in Kashmir; yet by attacking the social evils, 
which like a cancer were eating into the vitals of Muslims society, the Anjuman did fill 
an important gap by providing intellectual leadership.  
The 1920s was a formative decade in the awakening of Kashmiri social 
consciousness. The All-India Muslim Kashmiri Conference, started in the Punjab by 
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Kashmiri Muslim settlers, had done a great deal for the Muslims of Kashmir. In 1920 a 
deputation sought an interview with the Maharaja regarding the inaction of his 
government in implementing Sir Henry Sharp's recommendations for the improvement 
of education among Muslims.
103
. 
This rebuff made it impossible for the Muslims of Kashmir to keep silent and 
they showed their resentment against the government in various forms. The first signs of 
unrest appeared in Srinagar, the political, intellectual and commercial capital. Situated 
in the centre of the Valley and commanding trade routes to Central Asia and Punjab, the 
city contained the wealthiest and most articulate section of Muslims, the Naqshbandis, 
the Shawls and the Shahdads. While the Naqshbandis had large landed estates in the 
Valley and had also been the leading merchants, the Shawls and the Shahdads had a 
monopoly of the carpet and shawl trade in Kashmir. Srinagar also provided religious 
leadership to the entire Valley. In fact, before 1931 the Muslims of Kashmir were 
completely under the spell of the two religious heads of Srinagar, the Mir Waiz of Jamia 
Masjid and the Mir-waiz of Shah-i-Hamdan Mosque, the two quite often at loggerheads. 
The religious, merchant and landed elite were the first to articulate the grievances and 
aspirations of the Muslim middle class. Thus, when Viceroy Reading visited Srinagar in 
1924
104
, some of the prominent members of the Muslim community (including Khwaja 
Saad-ud-Din Shawl, Khwaja Nur Shah Naqshbandi, Khwaja Hasan Shah Naqshbandi 
Jagirdar, Mir Waiz Kashmir Maulvi Ahmed Ullah of Jamia Mosque, Khwaja Maqbool 
Pandit, Khwaja Sayyid Hasan Shah Jalali) submitted a memorandum to him. They not 
only demanded a larger representation of Muslims in government services and an 
improvement in the condition of Muslim education in the state, but also the grant of 
proprietary rights in land to the peasants, and abolition of the hated corvee. This shows 
that middle class leaders wanted to utilize the support of the masses for the furtherance 
of their demands.  
As stated earlier, the 1920s mark an important stage in the growth of public 
opinion in Kashmir. At this stage in the awakening of social consciousness all classes of 
the Muslim population in Kashmir were seething with discontent. The shawl trade 
which had been subjected to rigorous impositions had declined
105
. This had caused 
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unemployment among the weavers
106
. Even though the carpet industry had absorbed 
some shawl weavers
107
, there were many who were wandering in search of employment. 
Equally deplorable was the condition of the papier-mache artists, most of whom were 
thrown out of work on account of the non-availability of raw material. As a result of the 
recession caused by World War I, many artisans were unemployed and most of them are 
said to have sold their ordinary cloths so as to provide themselves with food
108
. Workers 
in the silk factory of Srinagar, who were demanding reasonable wages and medical 
facilities, were equally distressed and frustrated. In 1924, the workers in the state-owned 
silk factory went on strike
109
. It did not last long. Nonetheless, it signaled a new 
development, the emergence of the working class.  
It should be borne in mind that the rich merchant of Srinagar, Khwaja Saad-ud-
Din Shawl, had not only played a leading role in submitting the memorandum to the 
Viceroy in 1924, but was also involved in the silk factory riots. This explains why he 
was banished from the state. But so great was the pressure of public opinion that the 
new Maharaja, Hari Singh, was obliged to lift the ban in 1927. On his return home, 
Sadd-ud-Din Shawl was given a hero's welcome. However, the government in its 
vendetta against the emerging leaders deprived them of their landed property. Two 
religious heads were warned, and some official privileges which they had been hitherto 
enjoying were withdrawn
110
. 
It was in the late 1920s that the merchant leadership was reinforced by the 
emergence of some young Muslim men, fresh from universities like Aligarh, where they 
had come in contact with Muslim leaders and propagators of pan-Islamism. In April 
1930 the Reading Room
111
 was inaugurated in Srinagar and under its auspices several 
meetings were held. Azad Subhani of Calcutta‟s Jamia Mosque was in Srinagar on the 
eve of the formation of the Reading Room Party. He held secret meetings with the 
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religious heads of Srinagar urging them to support the young men
112
. Thus the members 
of the Reading Room Party were definitely drawn into the maelstrom of the politics of 
the Muslims of undivided India. This is also supported by the activities of the leaders of 
the All-India Kashmir Committee in Punjab and the Majlis-i Ahrar-i Islam Hind
113
. 
From 1930 to 1932 when Kashmir witnessed the persecution and repression of 
Muslim agitators, politics remained under the direction and virtual control of the Punjabi 
Muslims. The Ahrars launched a people‟s movement in Kashmir and carried on intense 
propaganda in the form of a press campaign, meetings, processions of Kashmiri 
labourers, and the celebration of Kashmir day, against the state
114
. In June 1931, the 
Ahmadiyas in their bid to gain a firm foothold in Kashmir sent Syed Wali Shah Zain-ul-
Abidin and Chaudhari Bashir Ahmad to Srinagar to guide them
115
. Even Sheikh 
Muhammad Abdullah, the emerging champion of Muslim sentiment and a very active 
member of the Reading Room Party, did not lose sight of the contribution of the 
„Muslims of Punjab and Hind‟ and the Muslim Press to the ferment of the early thirties 
when he presided over the first session of the Jammu and Kashmir Muslim Conference in 
October 1932. In his presidential address the Sheikh thanked them for all that they had 
done for Kashmiri Muslims
116
.  
Yet, the ideology of some Muslim leaders of the Punjab did not fit into the social 
milieu of Kashmir. Their constant harping on the „Hindu Raj‟ of Kashmir did rouse the 
Muslim sentiments
117. But soon the „Kashmiri leaders‟ sense of history convinced them 
of the hollowness of the idea of a religious conflict against the Dogras. This also explains 
why, from the very start of the foundation of the Muslim Conference in 1932, its aims 
and objects remained secular in principle
118
. 
It is necessary to examine here why after 1932 or so the Muslim leaders of 
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Kashmir did not allow their minds to be influenced by the Muslim politics of Punjab. In 
the first place, the association of Kashmir leaders with the All-India Kashmir Committee 
which had some Ahmadiyas as its members, generated doubts among their co-religionists 
regarding their religious beliefs. Mir Waiz Muhammad Yusuf Shah made much of the 
Sheikh‟s association with the Ahmadiyas. His diatribes against the Sheikh119 were, 
however, understandable. In fact, the Sheikh's growing popularity
120
 marked the gradual 
eclipse of the influence of the religious leadership among the people. But so vehement 
was the propaganda carried on against what they called the Sheikh's „unholy alliance‟ 
with the Ahmadiyas, that the Kashmir leader had to write to (Allama Anwar Shah 
Shaikhul-Hadith) in 1932 affirming his faith in the finality of Prophethood (khatam-i-
nabuuwat)
121
. 
The pressure of Hindu public opinion in Kashmir also helped to loosen the grip of 
the Muslim leaders of Punjab on Kashmir politics. Understandably, the Kashmiri Pandits 
were initially reluctant to join the Muslim leaders against the Dogra government. But 
soon some prominent leaders among them realized the futility of their opposition. Thus 
the formation of a party on the lines of the All-India National Congress having a 
common flag, common slogans, common programme and a common goal was advocated 
time and again in certain sections of the 'Hindus Press
122
. Last but not least, the gradual 
association of the Muslim leadership of Kashmir with Gandhi and Nehru also began to 
influence the course of Muslim politics in the Valley. In November 1934, Abdullah 
while on a visit to various parts of India came into contact with Nehru and other 
nationalist leaders. Addressing a press conference in Lahore, the Kashmir leader accused 
the Muslim leaders of Punjab of interference in Kashmiri affairs and also inciting 
communal tensions in Kashmir. Abdullah also expressed his desire to lay the foundation 
of an organization that would support the programme of the Indian National Congress
123
. 
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Abdullah‟s address at the press conference caused much reaction in Punjab. The 
nationalists applauded him, but the Hindu and Muslim communalists launched a virulent 
attack on him. While the Punjabi Muslims carried on vehement propaganda against 
Abdullah, the Punjabi Hindus described his statement as mere 'eyewash'. The Kashmir 
leader, however, proved true to his convictions. Soon after his return from Lahore, he 
began to mobilize public opinion in favour of a united party of Hindus and Muslims of 
Kashmir. It was not an easy task to prepare the ground for the foundation of a nationalist 
party, considering that a sizeable number of Muslim leaders (particularly Chaudhari 
Ghulam Abbas) wanted to retain the Muslim character of the Muslim Conference. 
However, it was Sheikh Abdullah's convictions that ultimately triumphed. He succeeded 
in winning over to his side even a diehard like Chaudhari Ghulam Abbas of Jammu. It 
was Chaudhari Abbas who, in a presidential address at the annual session of the Muslim 
Conference in October 1935, made a fervent appeal to the non-Muslims of the state to 
join Muslims in their struggle against the maharaja for „social justice‟. In May 1937, in 
his address at the annual session of the Muslim Conference at Poonch, Abdullah 
reiterated his party's stand for protecting the rights of the minorities and even pointed out 
that the Muslim Conference had gone a step further in this direction than the Indian 
National Congress
124
. It was under these circumstances that the All Jammu and Kashmir 
National Conference took place in 1939. The conversion of the Muslim Conference into 
the National Conference was an event of far-reaching importance in Kashmir's modern 
history. The change, besides giving a fresh impetus to the movement against the 
maharaja, gave a definite political unity and political identity to Kashmiris. The reason 
why the All-India Muslim League could not make much headway in Kashmir was the 
opposition of the National Conference which had no faith in the ideology of the League. 
The National Conference articulated the need for political and economic programmes, 
strengthened by a strong regional identification and leadership which for all practical 
purposes wished the group to continue as a functional part of Kashmiri society. 
Furthermore, the orientation of the National Conference was purely Kashmiri; its outlook 
was not based on the lack of social integration with non-Muslims, but on close 
cooperation with them. It reflected a broader trend in Kashmiri society like the Kashmiri 
writers of the 1930s and 1940s who were both self-conscious and socially conscious in 
their endeavour to preserve what was of abiding value in their own culture and to 
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assimilate from the outside what was vital for the building of a new society
125
. Ghulam 
Ahmed Mahjoor, among others, was the most potent force who popularized the concept 
of „Kashmiri nation‟ in his patriotic songs. To him, religious humanism was one of the 
chief characteristics of Kashmiri nationalism: Hindus will keep the helm and Muslims 
play the oars; Let us together row ashore the boat of the country. Small wonder, 
therefore, one of Mahjoor's patriotic poems was adopted as the anthem (Qaumi Tarana) 
of the National Conference.
126
 Significantly, the emerging nationalism of the Muslims of 
Kashmir was not centered on the symbols of Islam or past Muslim supremacy. The 
leaders of the Indian National Congress were, therefore, drawn to Kashmir. Certain 
distinctiveness about the cultural foundations of the politics of the Muslims of Kashmir 
was particularly recognized by a keen observer and statesman like Pandit Nehru. 
Personally, Nehru was not only fond of Kashmir but profoundly proud of his familial ties 
with the picturesque Valley. He often talked about the distinctive character of Kashmir 
and its people. Not only did Nehru regard Kashmir as a definite historical cultural and 
linguistic unit, but he even described it as rich and lovely country to live in'. While 
'India', according to Nehru, could not compare with China in craftsmanship, in Kashmir, 
he felt, „there was something which could equate China‟. He was full of praise for the 
Kashmiris' skill in handicrafts and their prominent role in many walks of life in „India‟. 
He was proud of the fact that Kashmiri Pandits were „recognized in India as Kashmiris‟. 
But he was sorry to note that many of the „Muslim Kashmiris‟ were 'not known as 
Kashmiris
127
'. One might be tempted to say that Nehru touched the right chord by 
popularizing the concept of Kashmiri identity or Kashmiriyat to counter the influence of 
the two-nation theory on Kashmiri Muslims. But, then, he also struck the right balance 
by discovering the roots of the dilemma of Kashmiri identity. He was conscious of the 
sad reality that „impelled by a desire for self-protection‟ the Kashmiri Pandits had 
organized themselves as a „communal group‟ after the rise of the „popular mass 
movement‟ in 1939. He therefore warned his „own people‟ not to „fall into the trap which 
minorities so easily fall‟ and urged them to join the National Conference which under 
Sheikh Abdullah‟s leadership had steered the mass movement „out of the narrow waters 
of communalism into the broad sea of nationalism‟128. 
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CHAPTER – 2 
HINDU-MUSLIM RELATIONS BEFORE 1947- AN OVERVIEW 
 
Kashmir has remained a home of many religions and cultures-Naga worship, Buddhism, 
Brahmanism and Islam. These diverse religious cultures do not merely symbolize the various 
stages of its past history, “but are living and co-existent forces”.  
 During their chequered history, the people of Kashmir came in contact not only with 
the Roman, Greek and Persian Civilizations but also embraced several religions one after the 
other. All this produced in them a blending of cultures at once tolerant to beliefs of others
129
. 
The Kashmir valley is one of the most prominent Muslim majority areas in south Asia with 
not less than 94% of Muslim population according to earliest available census reports.
130
 This 
remarkable change in the religious demography of Kashmir occurred especially during 14
th
 
15
th
 and 16
th
 centuries following mass conversion to Islam. It should be mentioned except for 
a few immigrants the predominant majority of Kashmiri Muslims are converts from 
Hinduism and a thin slice from Budhism. What is however, remarkable about the spread of 
Islam in Kashmir is that conversion did not follow any military occupation of the valley by 
the Muslims. The Muslim sultanate which finally came into existence in1339, was not 
however, the result of any military conquest of Kashmir by Muslims but was founded by 
Muslim immigrant, Shah Mir, who along with other Muslim settlers from neighboring 
Muslim territories had settled in Valley and showed exemplary qualities of leadership to bail 
the people from centuries of misrule and recurrent foreign invasions prompted by internal 
chaotic conditions of Kashmir. To be sure, Shah Mir occupied the throne and founded his 
dynasty primarily with the help of local nobility and people at large
131
. Thus conversion to 
Islam, which took place in Kashmir especially during the reign of Shah Mir dynasty (1339-
1561) were conversions with a difference in the sense that there was no room for using force 
as the basis of political authority of early rulers of the dynasty rested on the support of local 
„feudal‟ lords who constituted their nobility, army and bureaucracy; and who were mainly 
non-Muslims until gradually brought under the fold of Islam
132
. The syncretic Islamic 
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tradition forged in Central Asia and Persia was preached by Central Asian Sufis in Kashmir. 
In Kashmiri environment further compromises were made to meet the local demands and 
congruence. By the time Sufi saints entered valley, Sufism had got ideological basis for 
organizing mystic life in local contexts. And what seems of crucial significance in this regard 
is that the deeply embedded local beliefs and practices made the eclectic rather than orthodox 
version of Sufism popular in Kashmir
133
. Besides, the Sufis, the Rishis did much to foster the 
feeling of love in Kashmir as it had imbibed some elements of vedantism. The Reshis, for 
example, would abstain from taking meat and even now many of the Muslim and Hindu 
families in Kashmir do not cook meat on the anniversaries of the Reshi saints. Thus 
syncretism remained dominant note of Kashmiri Muslim‟s religious life, which promoted the 
culture of mutual toleration and respect for each other‟s religious beliefs and practices. 
 Economy has always been a major driving force in shaping the behavioral and social 
patterns of people and their interrelationships. The state being primarily an agricultural 
country, a majority of its people were dependent on this and its subsidiary occupations. And, 
agriculture being a pursuit which requires joint efforts, the people irrespective of their 
religious beliefs were inter-dependent in many matters. Thus a Muslim peasant sought help of 
Hindu neighbor in rural Kashmir. In this context my informant from Nowgam Anantnag 
narrated
134
:   
“The poor Hindus in this village shared common economic interests with 
us. We exchanged man power for cultivating the land. We were working 
together in the fields at the time of transplanting the paddy and extracting 
weeds from the land, also at the time of harvest.” 
My respondent Shamboo Nath Tikoo from Veerinag Anantnag narrated
135
: 
“There was a practice called Alsood where two agriculturists either 
Hindu and Muslim or Muslim and Muslim enter into a temporary 
agreement to exchange ox for tilling their land. It was a general rule 
followed by all concerned. Besides cultivation, the construction of houses, 
cutting of grass and fencing of fields were some of the other occasions 
when mutual help was sought.” 
My respondent Mohmmad Sultan Dar narrated in this context
136
: 
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“There were the poor pandith families in our village like Anand Ram, 
Vasa Ram Isha Ram with whom we were carrying agricultural pursuits 
together.” 
Consequently these people often forgot their religious diversities and were often ready 
to give helping hand to each other. Moreover, the barter system, which was applied in all 
sorts of exchange, required intimate social relations for its smooth working. The economic 
interdependence also explains good relations between the peasants who were all sunnis and 
the Landlord who were Hindus. The Hindu landlords were dependent on the Muslim 
cultivators and the Muslim cultivators in their turn cultivated the land of Hindu landlords 
because of their abject poverty. The Hindu land lord was considered as savior by the poor 
Muslim cultivator. The Pandit landlords were highly revered by the Muslim cultivators. My 
informant from Nowgam Anantnag narrated in this context as
137
: 
“We cultivated the land of Pandit Prem Nath in this village; he was very 
sympathetic to us. In the time of need we rushed to them for help. They 
were our saviors. Prem Nath was highly revered in this village; he 
decided the social disputes of the village.”  
My informant Ali Mohmmad Thoukar narrated in this context
138
: 
“We cultivated the land of Hindu land lords. Hindus had large tracts of 
land, Muslims do not own their own land in this village, they had very 
small holdings almost negligible. If four kanals of land yielded 10 
kharwars of paddy six were taken by Hindu land lord and four by the 
Muslim tenant. We had no say in sharing the produce.  After harvesting 
the crop we heaped it in the khal of Hindu landlord and was later thrashed 
and shared in presence of Hindu landlord. Muslims lived in abject poverty 
and sometimes we sold our land to Hindu landlords for Paddy, my father 
has sold a Walnut tree to a Hindu for four kharwars of paddy. Hindus 
were also government employees. We had also to provide different 
domestic services to our Hindu land lord to oblige them, for examples at 
the time of marriages Muslim performed all manual work, be it the 
preparing firewood , carrying water etc. Hindus also send a Muslim along 
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with their married daughter to her in –laws for carrying her belongings. 
When they had to send some gift like apple walnut to their daughters in 
their in-laws, it was sent through a Muslim. Likewise at the time of deaths 
Muslims had to prepare fire wood and sometimes to carry the dead body 
to cremation ground. We were attracted to them because of our poverty. 
We were obedient to our Hindu land lords so that they may not evict us 
from their land.” 
What made the social structure of Kashmir so singular was the pattern of interaction 
between the Hindus and Muslims deriving from the valley‟s Hindus consisting solely of the 
Brahman caste. This forced the relationship of ritual and economic interdependence between 
Kashmiri Pandits and Muslims. In the absence of the full panoply of Jatis that characterized 
the Hindu society elsewhere, the Pandits, whose caste status excluded them from either 
manual labour or work deemed polluting, relied heavily on Muslim specialist groups for the 
provision of essential services and liturgical goods. In this sense, as T.N. Madan points out in 
his seminal essay, from the perspective of the Pandits these Muslim groups functioned as 
„caste  analogues‟ and were in dispensable for the maintenance of their ritual purity as 
Brahmans.
139
 Kashmiri Muslims, for their part, viewed Pandits as valuable patrons and the 
relationship as a „traditional economic transaction‟. 
Being Brahamans Pandits were traditionally debarred from large number of 
occupational activities. Thus they cannot engage in polluting activities such as barbering, 
washing clothes, obtaining oil from seeds, removing and skinning dead animals, making 
shoes, winnowing pans and drums, slaughtering goats and sheep and so on. There are so 
many other types of activities which are not polluting but which no Pandit would engage in 
because they involve manual labour. There were different non-agriculturist occupational 
groups among Muslims who provided their respective services to the villagers and were 
entitled to the share of produce as remuneration at the time of harvest. These occupational 
groups provided their services to the villagers irrespective of religious distinctions. They 
were much attracted towards Hindu landlords who because of their good economic position 
could fetch them more than their co-religionists. None of my respondents told me that these 
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occupational groups have ever refused to provide their services to the Hindu patrons. In this 
context my informant Jagarnath narrated
140
:  
“It has never happened in my life that these Muslim occupational groups 
have refused to provide their service to Hindu brethren in this village that 
is the reason we have not migrated despite of mass migration of Kashmiri 
Pandits. We are dependent on Muslim brethren for every affair of our 
life.” 
The Navid (barber) renders routine and occasional services to his Pandit patrons. The 
routine services consist of shaving the face and the head or cutting the hair. Shaving is 
regarded as Varzit (derived from the Sanskrit vajrit, forbidden) on certain days of the week 
and most occasions when one has to perform a ritual. The act of having one‟s beard and head 
shaved on such days is inauspicious in it and does not seem to have done anything to do with 
the desire to avoid contact with a Muslim. That this is so indicated by the fact that the barber 
is called to render his services on four important occasions of ritual performance. Sanskritic 
rites are interrupted to have a boys Zarkasai (zara=baby hair, Kasai=shaving, cutting) done; 
to have a neophyt‟s head shaved during Mekhala (“waist string”); and to shave the beard and 
hair of mourner at the end of the period of pollution. These rituals would remain incomplete 
without barber‟s services. The barber‟s touch is polluting, however, and the person who has 
been served by him on the special ritual occasion mentioned above must have a bath. On 
other occasions too having a bath is desirable. The barber also shaves and gives a hair-cut to a 
bridegroom before the latter leaves for bride‟s home for the marriage ceremony141.  
For his routine services the barber receives a number of measures of paddy from his 
patrons at harvest time. On all special occasions the barber receives the cloths, at least some 
of them, which the individual recipient has on him at that time. The barber also receives other 
gifts. He is treated as a well wisher by his patrons, with whom he has hereditary relations
142
.  
Another example is of the relation between Muslim potter and his Pandit patrons. The 
potter supplies pots and pans of various kinds which he makes both for everyday use and for 
special occasions. Storage jars for grains, pickles and water; utensils for cooking, storing and 
serving food; smoking bowls; toys; and many other types‟ pottery are supplied by him. He 
provides a wide range of utensils in large quantities at weddings. It is on the occasion of 
                                                 
140
  Interview with Jagar Nath, age 55 years, resident of Brinti Dailgam, on 02-06-2011. 
141
  Madan, T.N. op.cit; pp.44-45 
142
   Interview with Arzan Nath kachroo, age 68 years, resident of Hutmara Anantang, on 12-05-2011. 
Hearth (a feast in honour of shiva), however, that he makes for his Pandit customers the most 
unusual of all pieces of all pottery. My informant Autar Krishan Raina narrated in this 
context
143
: 
“The Muslim potter (kral) provided the pots for the everyday use and 
performance of ceremonial rites. On the day of Heerat the potter brought 
a creel filled of variety of pots and we waved a cloth round his face as a 
mark of respect. On the next day of Heerat called salaam (greeting) these 
different occupational specialists visited our house and we paid them in 
kind and cash.”  
Among the many objects he makes is rather inauspicious looking sanipotul (sani= 
worship, potul=Idol), which is the lingam, to be installed as Shiva during the rites. It is 
obviously fallic in shape. (In fact, it is in the shape of linga and Yoni in coitus, but not even 
all Pandits seem to know this,). As Muslims they have no use for such idols and Abhor idol 
worship, but as potters they readily make the objects for the Pandits. They look upon the 
work they do in economic terms; but not so the Pandits, who view the potter‟s services in 
their relation to such basic activities as the preparation for food and the performance of one of 
most important domestic rituals of the year
144
. 
More examples of such relationships between Muslims and Pandits could be given, 
including that of familiar washerman and unfamiliar (among Brahaman communities) 
Butcher, The latter supplies the meat which the Pandit offers to some of his gods and 
goddesses; In fact, it is the Muslims Butcher who, standing shoulder to shoulder with the 
Brahaman Gor slaughters the sacrificial goat after the latter has rendered it sacred.  
 The services provided by Muslim occupation groups to their Pandit clientele are what 
Madan calls “ritual liturgies” when viewed from receivers end and “economic transaction, 
sanctioned by village tradition” when judged from perspective of giver145. Moreover, the 
Pandits do not render any services to the Muslims nor provide them with any goods. The only 
exceptions to their in rural Kashmir are a Pandit Hakeem (prectioner of Greeo Arab 
Medicine), and some money lenders, and (if we may include them) shopkeepers. It is clear all 
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these roles were prestigious. The Kashmiri Muslim‟s faith on the Hindu Hakeems can be 
gauged by the fact narrated by my informant Mr. Mohmmad Abdullah Bhat
146
: 
“In our village there were Hindu Hakeems who cured the Muslim 
Patients. These Hindu Hakeems emphasized abstinence from taking beef 
to their Muslim patients. Gradually the Muslims of this village abstained 
from beef.”         
 General poverty was another important feature which created a feeling of oneness 
among the poor of all communities. Their interests, habits and tastes were identical. They 
were always seen busy in earning their bread to keep their body and soul together. Hence 
they had not enough time to act or react complicated issues concerning religion. It was again 
this section of people who were the common victims of different natural calamities, famines, 
droughts and dreaded diseases. These calamities made no distinction between Hindus and 
Muslim. No doubt the calamities formed a negative factor, yet it proved to be a great binding 
force between downtrodden sections among all communities.  
  The most important institution that played a central stage for the promotion of 
communal harmony in Kashmir was shrines. Both Hindus and Muslim used to venerate 
shrines seek blessings of the deceased saints and view them with a hope of redemption and 
deliverance from worldly woes and spiritual crisis. The tying of votive rags at shrines was 
common to both communities reflecting the archetype of collective unconsciousness. 
Festivities like Eid, Navroz, Shivratri (Hehrat), Diwali became the occasions of secular 
courtesy and popular plurality of the rural Kashmir. It can also be said that in certain 
similarities in social customs of two religious groups must have contributed to the growth of 
religious tolerance. Menzraat, or use of mehandi dye, gandun or lagenchire or fixing the 
marriage day; phirsal, the visit paid by bridegroom to the bride‟s house after marriage day; 
gulmut, the giving of money etc. are some examples to show how the interplay of various 
cultural forces have shaped the Kashmiri Society
147
. The tradition of cultural pluralism and 
social sharing in Kashmir was so strong that walter Lawerence dubbed Kashmiri Muslims, 
“Hindus at heart”148. The net effect of the communal harmony reflected in the emergence of 
less differentiated society with common ethos conventions, mentality, customs and practices.  
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However the fact remains that the separate religio-cultural distinctiveness retained by 
each community accounted for the existence of two identities- Kashmiri Hindu Identity and 
Kashmiri Muslim identity
149
- with far reaching consequences on the life and conditions of 
both the communities besides shaping the subsequent history of Kashmir. While both the 
communities have been particular to maintain mutually incompatible cultural markers, 
neither showed equal zeal (exceptions apart) in imbibing altruistic values of its religion, 
which could help in cementing the bonds instead of intensifying the cleavage. The hollow 
rituals customs and identity markers ended up in dividing the society into two vested interest 
social divisions only to suffer in rotation. The avowed proclivity shown by the Muslim and 
Hindu rulers towards the members of their respective communities sharpened the communal 
consciousness, each aspiring for the political establishment of its credo
150
. 
Assertion of separate and distinctive identity by the resident Kashmiri Pandits through 
making history which underlines the shared past of the community – the past marked by their 
persecution at the hands of Muslim rulers- was considered a crucial need particularly at the 
time when Koul wrote “The Kashmiri Panidits”. It was the time when Kashmiri Muslims had 
begun asserting themselves against the autocratic and feudal rule of Dogra Maharaja
151
. The 
Dogra regime was sectarian in character. The Dogra rulers demonstrated an open bias in 
favour of their co-religionists when they withdrew the privileges of the Muslims and 
bestowed the same upon non-Muslims. For instance, when Maharaja Gulab Singh took over 
as the ruler of the state in 1846, he confiscated the land grants of Muslims and transferred the 
same to the non-Muslims. It was not true of Maharaja Gulab Singh alone but it remained a 
constant feature of the policy of Dogra regime. The Dogra rulers confiscated several religious 
places and mosques of the Muslims. They did not care for their religious susceptibilities 
when they converted some shrines and mosques into store houses for arms and ammunition. 
This is not all, the Dogra rulers openly demonstrated their fanaticism when they awarded 
death sentence or life imprisonment or imposed heavy fines to Kashmiri Muslims against the 
cow-slaughter. The Dogra rulers also followed a policy of communalization of state services. 
It was this communalization of stated services as well as feudal production relations that 
threw up Hindus as a community belonging to the exploiting class and Muslims as 
exploited.
152
. The Kashmiri Muslims who constituted 94% population of valley were 
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according to Prem Nath Bazaz, „dealt with harshly only because they were Muslims‟153 and 
„were synonymous to hewers of wood and drawers of water‟. In such a situation the 
reassertion of Kashmiri Muslims was a historical necessity.  
The political consciousness began to dawn upon the valley of Kashmir during the 
twenties of twentieth century. The most important move towards this direction was the 
presentation of a memorial of grievances by prominent Muslims of Srinagar to Lord Reading 
during his visit to the valley in 1924. But this nascent consciousness blossomed during 1930 
when batch young Muslim students returned from various Indian Universities with high 
academic degrees. These young men were denied the government services suitable to their 
qualifications. Therefore, they came forward to lead the discontented masses in order to 
change the character of Dogra rule. Since the formation of associations and organizations was 
banned in the state, they organized a Reading Room party (1930) at Fateh Kadal in the garb 
of which they discussed the problems faced by Muslim community and mobilized the masses 
towards launching of an organized struggle
154
. The incident of 13 July 1931, in which 22 
Muslims laid down their lives outside central jail Srinagar, shook the very foundations of 
Dogra rule and brought the revolutionary change in the outlook of masses as well. It was 
from this event that freedom struggle of Kashmir started with a gigantic force. However, the 
formal inauguration of the movement was made in the mass meeting held at Pather Masjid 
Srinagar, between 15
th
 and 17
th
 October 1932, culminating in the formation of All Jammu and 
Kashmir Muslim Conference
155
. 
The Hindus not only adopted indifferent attitude towards the freedom struggle, but 
also left no stone unturned to sabotage it. It resulted into Hindu-Muslim antagonism and 
minor riot between the two communities in 1931. Needless to emphasize, such sporadic 
conflicts were essentially rooted in class antagonism rather than communal hatred
156
. 
The Kashmiri Pandits held a prejudiced opinion about the character of the movement 
on the ground that it was supported by forces of Muslim communalism from outside the state. 
They also held that it was a foreign engineered movement and enjoyed the patronage of 
British. Besides they alleged that there was a communist hand behind the movement. All 
these views were not only contradictory but also the fabricated stories far away from the 
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truth. No doubt the two Muslim organizations viz. Ahmadiyas as Ahrars extended their 
support to the Kashmir movement. But their support was not based on any communal hatred. 
It was their moral support based on the humanitarian grounds. They did not demand the 
deposition of Maharaja but wanted the amelioration of the conditions of Kashmiri Muslims 
under the Dogra rule. As far as the next view that Kashmiri movement was the foreign 
engineered movement is concerned, it is beyond any doubt that the movement was 
indigenous in nature
157
. The Dogra rulers were themselves the vessels of the British 
imperialism and both the British Indian government and the Dogra government had always 
stood behind each other through thick and thin. However from 1885, on wards the British 
government of India wanted the later Dogra rulers to reform their decadent administration. 
That might have created suspicion among the critics of Muslim Conference who held that 
Kashmir movement enjoyed the British patronage. The allegation that the freedom movement 
of Kashmir had a communist hand behind it was also baseless. The fact was that the Muslim 
leadership of the movement received an inspiration from the Bolshevik revolution of 1917 
and as such it had made a progressive approach to the problems faced by them during the 
course of struggle: But the Kashmir movement as such was not the result of communist 
conspiracy against Dogra rule. 
The Muslim leadership from the very inception was eager enough to muster support 
of the non-Muslims in order to launch the joint struggle against the prevailing system. But the 
non-Muslims were not ready to join any such a movement aimed at disturbing the status-quo. 
It made the Muslim leadership to name the organization after their community. But the 
organization was in no way communal in character. The organization from the very inception 
adopted secular programme which not only benefitted the unprivileged Muslims but the non 
Muslims as well
158
. The culmination of this secular and progressive outlook of this movement 
was the conversion of Muslim conference into National conference in 1939.        
The non-Muslims had failed to view the Muslim mass movement in its proper 
perspective. Instead of appreciating the grievances of the Muslims before and after 1931 
agitation, they dubbed them as communalists and looters. In doing this, they “played the 
historic role of anti revolution to a finish
159”, but with little success. They also failed to 
realize that their interests were safe with the masses. Ignoring that the mass movement had 
struck deep roots in the soil of the State they completely alienated themselves from it and 
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made efforts to protect their community‟s interests by identifying themselves with the 
government and its machinery. In order to achieve objectives they set themselves at cross 
purposes with the Muslims, trying phrenetically to lessen the political significance of the 
Muslim movement. Their reactionary role became evident when they requested the Maharaja 
to amend or repeal the laws regarding the Land Alleviation and the agriculturists Relief. They 
made the malicious propaganda that these laws had emboldened the Muslims against their 
ruler. Their request was, however, rejected by the Maharaja
160
. On occasions they adopted 
insidious political methods to bring pressure upon the Muslims to give up their agitation but 
were not successful
161
.   
From the very commencement of freedom movement in Kashmir, the Hindu 
MahaSabha set its forces of reaction against it. The worst part of the reaction was the role of 
Mahasabaha played in provoking the Hindu mind of India against the Muslim subjects of 
Kashmir whom the Hindu Mahasabha dubbed as sheer communalists bent upon Hindu state 
of the Maharaja of Kashmir. It was this fear which led the leaders of the sabha to serve the 
Hindu cause by undoing the freedom movement in Kashmir. Even the Maharaja himself 
obtained the support of Hindu Mahasabha against the freedom movement launched by his 
Muslim subjects. In a letter addressed to Maharaja Dr. Moonji, a prominent Mahasabha 
leader wrote.
162
  
“The Hindu Mahasabha is lonely and forlorn in the midst of big Hindu 
leaders, wealthy merchants and Rajas and Maharaja. The Kashmir affairs 
I had hoped would open the eyes of Hindus but I am disappointed. I am 
fighting single- handed and I will keep on the fight till the end of Hindu 
cause. 
Your message which you were to send with your Pandit Sharmaji to my 
Hotel…. may I now again request your Highness to extend to me your 
promised help and send the amount by cable to my address which is care 
of Thomas Cook and Sons London or care of India office, as I have told 
your Highness I shall require not less than rupees five thousand for 
propaganda work in England.” 
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Also, the Hindu Maha Sabha organized public meetings and passed resolutions 
wherein it denounced the Kashmiri Muslims as conspirators against Hindu Raj and enemies 
of the Hindu subjects of the state. For example, at its Akola session held on 15 August 1931, 
the Mahasabaha passed the following resolution
163
.   
“The Hindu Mahasabaha looks upon with fear at the fiery propaganda 
carried on against the Maharaja of Kashmir and at the occurrences of 
riots, murders, loot and incendiarism. The Sabha deems that there is a 
secret conspiracy of influential men working behind the agitation. The 
Mahasabaha warns the Government of India that in case the outer-
interference in the internal affairs of the state is not stopped, a 
misunderstanding will be created. The Mahasabha recommends to the 
Working Committee that a Committee of inquiry, to investigate into the 
matters regarding Kashmir, be appointed and report submitted.”      
Opposition to the demands, which the Muslims had presented to the Maharaja on 
October 19, 1931, was another glaring example of the anti-Muslim attitude and political 
shortsightedness of the native non-Muslims of the state. To start with, the Pandits prided 
themselves on being the first to have fought for democratic rights of the people of Kashmir. 
They said it were they, who had first raised the cry of „Kashmir for Kashmir‟, and had 
demanded a legislature, a free press and a free platform
164
. But when the Muslims presented 
the same demands, the pandits opposed them saying that they were made “avowedly on 
communal grounds and for communal ends”165. They went to the extent of preferring the rule 
of autocracy to the blessings of democratic institutions. They said
166
    
“We should rather do without free press and platform of representation 
than to make our country a hotbed of communal warfare.”  
By identifying themselves with the Government and rendering every possible service 
to the repressive machinery of the state the non-Muslims played a reactionary role
167
. The 
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upper most in their minds was to see the forces of revolution destroyed
168
. The Muslim 
subjects of the state, according to the Hindu view point had attained a “position of victors 
under Hindu Raj and urgent need of the time was to stop them from resorting to agitation.” 
The Pandits opposed the release of Muslim political leaders whenever the question was raised 
with the Government. They demanded that indemnity be imposed upon the Muslims to 
compensate financial losses involved in quelling the revolt of 1931 and in establishing the 
punitive pickets in various locations to guard against recurrence of revolts. Even the 
Government of India was requested to start proceedings against the Muslim press in India 
that openly criticized the policies of Kashmir and his Government.
169
 The avowed reactionary 
policy of Kashmiri Pandits can be inferred from the following objectives of Yuvak Sabha, 
which the Kashmiri Pandits formed while shunning all ideological differences
170
. Urging 
upon the Government to see that the law and order was maintained in the state, and helping 
the authorities in enforcing the same. (b) Infusing a spirit of patriotism among Kashmiri 
Pandits and helping the Maharaja in maintaining the state against anti-state elements.     
The Glancy Commission appointed by the Government in response to the uprising of 
1931 made some recommendations for the upliftment of the Muslim masses. It evoked a 
strong resentment among the Kashmiri Pandits and they launched an agitation Known as 
„Roti Agitation171‟. Since lowering of qualifications for appointment - a concession granted in 
favour of Muslims, would make them eligible for various state services, the Pandits who had 
monopolized the service sector until then cried, “our bread is being snatched from us”.  
The Hindus regarded Jammu and Kashmir as a Hindu state. The ruler of this state 
according to them, “was a ruminant of the great Suryavansha of shri Ram chander ji, symbol 
of ancient kshtriya velour, pride of Hindu race and the defender of the vedic Darma”. With 
this notion the Hindus thought it their duty to defend the state and the  Hindu religion from 
the Muslim agitation which they characterized as a “mischievous and revolutionary agitation 
designed, inspired and fermented by a handful of disloyal Muslims in complicity with outside 
pan Islamic propaganda agencies who abhor the idea of Hindu kingdom in northern India
172”.        
 The Kashmiri Pandits failed to recognize the revolutionary character of the 
movement. They knew that economic necessity drew the Muslims to raise spontaneously 
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against the Government in 1931. But in their zeal to defend the Hindu state from the wrath of 
revolution, which “aimed at the achievement of democratic rights without driving their ruler 
out,
173
 the Kashmiri Pandits were very eager to see the Muslim movement destroyed root and 
branch. They did not tire of criticizing the emerging leadership of the Muslims. They called 
the Muslim leaders self-styled who wanted to establish a Muslim dictatorship in the state 
under which “the Hindus could live in Kashmir only as Muslims or at their mercy”.174  
The Kashmir movement was also dubbed as Pan Islamic movement by the non 
Muslim communalists in British India. The exponents of this thought were Bhai Parmanand 
and Dr. Moonji of the Hindu Mahasabha. Sadar Santh Singh, a Sikh leader also contributed 
to this view. According to these leaders, the movement in Kashmir was a part of the Pan 
Islamic movement in India whose origin went to 1930 session of All India Muslim League at 
Allahabad when its president Sir Mohmmad Iqbal pronounced his theory of dividing India 
into Muslim India and Hindu India and taking the North West part of India for Muslim 
India.
175
  
The communal riots of July 1931 further aggravated the Hindu Muslim antagonism 
and unhealthy development of this event was part played by non Muslims in general and 
Kashmiri Pandits in particular who identified themselves with the government and the armed 
forces. In the performance of their duties the soldiers were from time to time guided and 
accompanied by non Muslims. The Muslims were subjected to every kind of humiliation, 
indiscriminate arrests and house searches carried out by the military and police
176
.  
The communal Hindu press of India did no less to widen the gulf between the Hindus 
and Muslims of Kashmir. It launched a violent campaign against the Kashmiri Muslims who 
were pleading for the redressal of their grievances. Among the organs which lead this 
campaign the names of Milap Pratp and Tribune are worth mentioning. It is pertinent to 
quote the observations of Sheikh Mohammad Abdullah about the role of these organs.
177
    
“There existed no press in the state other than a Hindu organ, Ranbir 
published from Jammu. It had kept itself alive by praising the autocratic 
rule of the Maharaja. In addition to it, Milap, Partap, tribune and some 
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other organs published from Lahore defended the cause of the Mhahraja 
and his Hindu subjects by favouring their fair and un fair measures.”  
The socio-religious reform movements of the period also had a role in creating a gulf 
between the two communities.
178
 In their endeavor to instill a sense of confidence among 
their respective religious communities, the leaders of these movements sometimes did not 
even hesitate in criticizing other religions. Thus, besides, contributing the assertion of 
aggressive religious identities, the religious propaganda even some times lead to open 
skirmishes between the two communities leaving little chance for them to come closer to 
each other. The Arya Samajists did not only embark upon the provocative policy of Shuddi 
movement but they also went to the extent of abusing Islam.
179
      
 The relations between the Hindus and Muslims were further embittered by the claims 
and counter claims of each community over certain religious places. The disputes between 
the communities arose over a bathing place near mosque at Aalikadal in Srinagar and over a 
piece of land at Nagabal in Islamabad. However, the ugliest was the dispute that cropped up 
over the Khanqai Muallah Srinagar.  
Thus the growing Muslim consciousness in early thirties against an autocratic and 
sectarian power structure dominated by Dogras and Kashmiri Pandits had the potential of 
straining inter-community relations. But the recommendations of the Glancy commission 
(1932) had amply testified to the economic distress of the Kashmiri Muslims
180
 as the 
bedrock of the movement. Religion however became the idiom in order to contest or 
safeguard an inegalitarian and communal power structure. The “syndrome of insecurity” 
governed the whole politics of Kashmiri Pandits during this period. With the growth of the 
freedom movement, the Kashmiri Pandits became suspicious of loosing grip over the power 
structure. They feared that Kashmir freedom movement with its objective of responsible 
government would amount to the end of their monopoly in Government services and other 
landed privileges. Pandit Jawahar Lal Nehru also condemned their narrow sectarian approach 
during his visit to Kashmir as late as 1945
181
. The division of Indian subcontinent on the basis 
of religious geography further reinforced the “syndrome of insecurity”. However, it is worth 
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mentioning that there existed good neighborly relations between the two divergent 
communities. The period of mutual jealousy and antagonism between the two religious 
groups in which political and economic factors were more responsible than the religion was 
the temporary phase.               
     
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
CHAPTER – 3 
THE POST 1947 CHANGES AND THEIR IMPACT ON THE 
CONDITIONS OF HINDUS AND MUSLIMS 
 
In 1947, when the Dogra rule virtually came to an end the economy of state was caught in 
vicious circles of poverty characterized by one of the lowest per capita income and 
consumption levels among the states of the sub-continent. Therefore low productivity and 
low levels of income and this whole vicious circle perpetuated poverty in the state. However 
without wasting any time the first government (1948) under Sheikh Abdullah based its 
development ideology along the same socialist lines as the rest of the country and took steps 
towards the reconstruction of the economy to liberate it from the dominance of the 
exploitative colonial structures. It is worth mentioning here that the programme of the 
reconstruction of the state economy had been articulated by the political leadership since 
1940‟s and was presented to the people in the form of the manifesto called Naya Kashmir182. 
Since agriculture occupies the central place in state‟s income, it becomes relevant to 
examine the nature of changes introduced in the pattern of land holding. In Jammu and 
Kashmir all the Jagirs, Muafis and Mukaraies were abolished in April 1948. The rights of 
396 Jagirs/Muafis involving an annual land revenue assignment of Rs 5, 66, 313 were 
abolished. Besides fixed cash grants known as Mukararies (2437 in all) to the tune of Rs. 
177,921 per anum were abolished
183
. These changes were hailed as revolutionary through 
whom land was taken away from the feudal and aristocratic proprietors without payment of 
any compensation. This apart, some far reaching amendments were also made in tenancy 
laws. Safeguards were provided to the tenants-at-will. These were followed by the Big 
Landed Estates Abolition Act 1950; The Big Landed Estates Abolition Act of 1950 was 
radical measure which also fixed a uniform ceiling of 22.75 acres on land holding. The rights 
of land owners in excess of this ceiling were extinguished and their land was transferred to 
the tillers. “As a result of this enactment 9,000 and odd proprietors were expropriated from 
4.5 lakh acres of land and out of this 2.3 lakh acres were transferred in ownership right to the 
tillers free of all encumbrances and the remaining land vested in the state.
184
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The success of the Act of 1950 can be very well appreciated from the fact that out of 
9.5 lakh acres of land distributed throughout the country till 1970 about half  (i.e., 4.5 lakh 
acres) was distributed in J&K alone.
185
 Barring certain limitations, such as exemption of 
orchards from the ceiling limits and making no distinction between the 22.75 acres of dry or 
irrigated fertile land the act was progressive measure.  In 1972 the Jammu and Kashmir 
Agrarian Reforms Act was enacted which ended the rights in land of those who personally 
never cultivated. It also reduced the ceiling limit to 12.5 standard acres on land. But no major 
progress could be achieved on implementation front. This Act was however, repealed by the 
Agrarian Reforms Act in 1976 which among others also made no exemption in favor of 
orchards. The implementation of this Act has, however been very slow and tardy. As an 
example, rights of ex-owners were extinguished for over 3, 49, 794 acres of land affecting 
501557 ex-owners and 533,222 persons have been declared prospective owners. But absolute 
ownership rights have been conferred on 162041 persons for land measuring 117797 acres. 
Thus only 30.39 percent of the persons conferred with prospective ownership rights have 
been made absolute owners so far
186
 
The state government had also passed the Jammu and Kashmir Distressed Debtors 
Relief Act 1949 and Jammu and Kashmir Debtors Relief Act 1976 under the Debtor‟s Relief 
Act 1949, the debts to the tune of Rs 290 lakhs were settled at Rs 98 lakhs only, and 60 
percent of the claims were disposed by conciliation. Similarly immovable property worth Rs. 
37 lakhs which had been mortgaged by 34,000 persons were also restituted.
187
 
The sweeping land reforms registered a land mark in the history of Kashmir. The 
hitherto feudal system was eliminated in all its forms and manifestations. Land was 
transferred to the actual tiller with a „bundle of rights‟ of permanent nature. Without any 
compensation being paid to the owner of the land. Besides securing the position of peasant 
the land reforms also restored the confidence in the peasant and had begun to extinguish 
Kashmir‟s kaleidoscopic hierarchies188. The radical nature of land reforms had substantially 
emancipated the peasantry of the state from bondages of institutional depressants and, 
therefore, had injected an element of dynamic growth in agricultural setting of the state. The 
peasant now was very eager to make investments in land as he was more secure and was the 
direct beneficiary of any such investments. Moreover, since the peasant was now master of 
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his own land and could take decision having market utility, therefore, it is not astonishing to 
see that peasant resorted to the high yielding market crops, hence changing market pattern of 
the state. It is pertinent to mention that, economically, land reforms produced mixed results. 
No doubt it succeeded in empowering a large section of peasantry by transferring land to 
them but the arbitrary nature of distribution led unequal distribution of land. Since land was 
transferred to the tillers the landless laborers did not get any land and in most cases peasants 
got very less land than others. This further created class structure in the society. It is however 
pertinent to mention that exemption of orchards from the ceiling limits and incentive for 
horticultural development also played a key role in giving agriculture a commercial 
orientation. Orchadization in Kashmir with high remunerative value was, therefore, to a 
considerable extent the direct and long drawn effect of land reforms. The substantial decrease 
in land revenue in the beginning and its subsequent abolition under the land reforms 
programme did ameliorate the condition of peasant and enable him to save and invest money 
on other basic necessities of life. The economic emancipation paved way for the social 
advancement motivating the peasant to educate his children and avail facilities of better 
health and cultural advancement. “They fostered the phenomena of occupational mobility, 
inter-caste-marriages and gradual shift from joint to nuclear family pattern”.189 However it is 
interesting to mention that in case of Shia sect, land reforms had a negative impact so far as 
the social status of those who received land was concerned. Shias follow their religious leader 
than (political leadership). Even today in the shia community those who got land due to land 
reforms are referred as gassib (grabbers).
190
 
The transformation of rural economy, however, had far-reaching political consequences, 
thousands of newly empowered peasant families would henceforth regard Sheikh Mohmmad 
Abdullah seen as principal agent of transformation as a Messiah.
191
 These emancipated serfs 
thus provided an everlasting supportive base to Sheikh Mohmmad Abdullah and were at his 
back till his very end. However at the same time the land reforms antagonized the most 
influential section of the Kashmiri society namely Kashmiri Pandits who were hit hard by the 
land reforms being the main beneficiaries of the feudal and sectarian rule of Maharajas. As 
the Kashmiri pandits enjoyed considerable influence in the corridors of New Delhi, they, it is 
believed, launched a sustained movement against sheikh government. Also in parts of Jammu 
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region anti-reform movement was launched by Prajaparishad.
192
 The “majority of the 
landlords and moneylenders were Hindus, and naturally the axe fell on them”193. And they 
dubbed the measure as anti-Hindu and Pro-Muslim.
194
  In this context one of my Hindu 
respondent Rattan Chakoo from Ganpatyar narrated
195
:  
“My fore- fathers were chakdars of chukpora village. We had large tracts 
of land as chak in that village and it is after the name of village that we 
got nick name chakoo. Under land reforms the whole land got transferred 
to the Muslim tenants of the village, we got antagonized by these 
measures, these measures adversely affected our economic condition I 
have still ill-feeling of this measure in my heart.” 
The state of Jammu and Kashmir is industrially one of backward states of Indian 
Union. Barring a few large and medium factories, the industrial activity in the state is 
confined to the small scale sector, handicrafts, village and cottage industries and handlooms. 
Income generated from registered medium and large industries constitutes only 0.1 percent of 
the total income. Similarly per capita consumption of power for industrial use is only 22 units 
against the all-India average of 73 units contribution of manufacturing sector to the state 
domestic product (SDP) does not exceed 9 percent at current prices of 1984-85 and 7 percent 
at constant prices of 1970-71.”196 Due to lack of proper infrastructure (power, roads, railways 
etc) and the location of the state, the prominent industrialists have not been attracted to invest 
money in Jammu and Kashmir. Some efforts have of course been made due to which the 
contribution by the secondary sector in recent years has also increased. It increased from 8.8 
percent during 1960-61 to 14 percent during 1973-74. The contribution of this sector to SDP 
increased from 36.77 crores in 1970-71 to Rs. 288.12 crores in 1985-86. It also improved the 
contribution by the service sector easy loans, raw materials at reasonable rates, subsides, sales 
tax exemptions etc played a significant role in motivating the industrialists. The proportion of 
loans sanctioned by the J&K State Financial Corporation to the industrial sector increased 
from Rs. 16.39 lakhs in 1968 -69 to Rs. 106-42 lakhs in 1976-77. 
The Jammu and Kashmir State Industrial Development Corporation which was set up 
in 1969 has also promoted the cause of medium and large scale industries in the state. It 
provides finances in the form of long term loans, equity assistance, and capital participation, 
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under writing and guarantee and seed capital assistance etc. the corporation has also 
developed about 13,500 acres of land for medium and large scale industries around Srinagar 
and Jammu cities. 
There has been considerable growth of registered factories, small scale units and 
handicrafts in recent years. In 1952 there were only 46 registered factories with 5,809 
workers which increased to 696 with 28000 workers in 1984 most of them were centered 
around the capital cities of Jammu and Srinagar. In fact, over three-fourths of these factories 
were located near these two cities out of the total 720 registered factories in 1985, the two 
districts, namely Jammu and Srinagar had 402 and 188 units respectively.
197
 
As regards the small scale units, their number has increased from 3,498 in 1977-78 to 
26,320 in 1988-89. The employment has also increased from 17,252 workers to 1,15,242 
during the said period. Most of these units were, however, located in few districts like 
Srinagar, Kathua, Anantnag etc. The units of Khadi and Village Industries Commission have 
also increased from 489 in 1973-74 to 1099 in 1988-89. As a result of this employment in 
these units has also increased from 11,218 to 40905 (more than three-fold increase) during 
the said period. 
Moreover, the production of handicrafts in the state in 1984-85 also went upto Rs 
98.45 crores. The major concentration of handloom units is found in Anantnag district 
followed by Srinagar and Baramulla. 
On the whole, there were only few major industrial units in the state and these were 
located in and around the two big cities viz Jammu and Srinagar certain regions including 
Ladakh have hardly received any attention in this regard. In the given ethnic composition of 
the state such imbalance or unevenness in development have caused frequent inter-regional 
tensions. The increasing pace of unemployment has also to be arrested in different areas. The 
number of job seekers on live register of employment exchanges on December 31/1989 was 
1.25 lakh. There were 0.93 lakh literate and 0.32 lakh illiterate youth among them.
198
 The 
number of educated unemployed persons in 1971, 1973, and 1976 was 10,000, 13,864 and 
26,811 respectively. According to census figures of 1981 to 1986 educated un- employment 
increased from 225.7 to 369.9 percent ten thousand of literate population.
199
 The community 
wise disparity in the extent of educated un-employment has significantly contributed to the 
rise of ethno-regional tensions in the state. 
                                                 
197
  Verma, P.S., op. cit., p. 98. 
198
  Economic Review of J&K (1989 - 90), Govt. of J&K, 1991 p. 30. 
199
  Verma, P.S., op. cit., p. 99. 
  The growing representation of Muslims in the public services also caused concern to 
the Pandit community. It is revealing to quote Prem Nath Bazaz.
200
 
“In the matter of public services, the Muslims got preferences over Hindus 
not only at the time of new recruitment but also in promotion to higher 
grades where better qualified Hindu candidates and senior employees 
were overlooked to make room for less qualified and insufficiently 
experienced Muslims. In this process Pandits whose ancestral occupation 
in the Past millennium has been government service were hit harder; the 
problem of educated unemployment already causing concern to the 
Pandits became more acute. It caused heart- burning to know that a less 
qualified Muslim was appointed to a job while his better qualified 
compatriot was left on the street merely because he was a Pandit. Senior 
Pandit teachers and officials stagnated at one post while junior Muslims 
with equal or inferior qualification went up and up in the gradation list. In 
the matter of admission to science, medical and technological institutions 
the conditions were even worse. The most distressing feature of the 
changes was that no definite rules or specific regulations were framed to 
carry them out. The method of recruitment, promotion or admission 
altered from year to year depending on the whims of the rulers. In Bakhshi 
Ghulam Mohammad‟s regime the will of the prime minister became the 
law. Whatever the political expediency in the following this policy it 
caused ill-will and resentment. But in the first years of the great change 
the Pandit community bore the sufferings patiently though not without 
murmur”. 
Thus the democratic and progressive measures adopted by the popular government 
caused resentment and ill-feeling among the pandit community. The pandit resentment 
continued under the successive regimes, what Pandits disliked was the rapid rise of Muslims 
in all walks of life. This added to the resentment and ill-will against the Muslims and 
Kashmir government.
201
 In this context one of Interviewee Bushan Lal from Gunpatyar 
narrated as
202
: 
“After the establishment of popular government educated Pandits were 
ignored against the illiterate Muslims. There were so many illiterate 
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Muslims appointed by Bakhshi Ghulam Mohammad in government 
departments which created resentment among the educated Pandit 
community”.    
 However, out of 2252 gazetted posts, Pandits hold no fewer than 638 that is over 
28%. And out of 44529 non-gazetted appointments Pandits hold 7136 or more than 16%. On 
the whole Pandits roughly constitute 1½% of the total population of J&K state. Their 
representation in the services was therefore by no means unfair to warrant a grievance
203
.   
Given the nature of the Kashmiri Muslim struggle for political recognition during 
the Dogra rule, the possibility of J&K acceding to either India or Pakistan on the eve of 
partition inevitably carried serious implications. The possibility of either was bleak, not 
only due to the distinctive character of Kashmiri Muslim nationalism, but also owing to 
the Maharaja's desire to preserve the unique character of his state with a large Muslim 
population
204
. However, the riots of the Muslim 'rebels' in Poonch and the consequent 
infiltration of Pathan tribesmen from the North-West frontier to assist Muslims against 
the Dogra army proved to be a turning-point in sealing the fate of J&K as an independent 
state. Fearing the forcible annexation of the state to Pakistan, the Maharaja fled to Delhi. 
Under these rather exceptional circumstances
205
, he appealed to the Indian Government 
for help and offered to accede to the Indian Union. Delhi was, however, cautious in its 
response, for two basic reasons: first, J&K was a Muslim majority area and, second, the 
mass participation of Muslims in the struggle against the Maharaja had convinced Indian 
statesmen of the cultural and regional roots of their nationalism. Thus Delhi did not risk 
the possibility of annexing J&K on the principle of complete integration. This explains 
the somewhat hesitant acceptance of the offer of accession and the stipulation that the 
accession would be ratified ultimately by popular consultation. However, the Indian 
forces that landed in Kashmir were able to drive the Pathans out of the Valley, though 
the ceasefire called by the United Nations divided the area into two administered 
territories, „Azad Kashmir‟ and Indian-administered Kashmir. On 5 March 1948, the 
Maharaja conceded full governmental powers to the National Conference. Sheikh 
Abdullah became the Prime Minister and the Constituent Assembly of Indian-
administered Kashmir, elected in October 1951, ratified the accession, while ratifying the 
autonomy of the state. The accession of the state was given legal and constitutional 
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validity by the incorporation of Article 370 in the Indian Constitution which defined its 
special relationship with India.  
It would appear that the Kashmiri Muslim leadership set at naught the most 
widely-accepted view that Islam and nationalism are opposed to each other and worked 
out a harmonious relationship between the two. Kashmiri Muslims, under the leadership 
of Sheikh Abdullah, generated both a positive conception of what they wanted and the 
political means to attaining it, attested to by their mass participation in the elections to 
the State Assembly and the Indian Parliament in the aftermath of the Indira Gandhi-
Abdullah Accord of 1975. Significantly, even after the Accord, Kashmiri Muslims 
remained deeply concerned to preserve Article 370. Even those who vehemently opposed 
the Accord felt constrained to participate in the elections in the face of perceived threats 
to the cultural and religious identity of Kashmiri Muslims from Hindu communalist 
forces outside the Valley which launched a campaign for the abrogation of Article 370. 
The ]amaat-i-Islami‟s participation in the elections in the wake of the Accord, for 
instance, was apparently prompted by a resolve not only to liberate the state form the 
'Indian yoke' but also by the contradictory aim of capturing political power to enforce the 
Shari‟a from above. Paradoxically, the Jamaat‟s earlier attempt to fulfill such an 
objective, even though partial and superficial, had come to naught in 1971. 
It is striking to note, in this regard that, although the JIJK had consistently argued 
that the issue of political status of Kashmir was still in dispute and pending a final 
resolution, it insisted right till the late 80‟s on the eve of launching of the armed struggle 
by JKLF, that the dispute be solved by negotiations, not through armed conflict. Thus, in 
a speech to 1979 annual congregation of JIJK at Srinagar, the Party‟s General Secretary 
Qazi Safudin declared that the JIJK „has always desired that the Kashmir issue should be 
resolved through constitutional means and dialogue. (a‟ini aur shurai Tariqe) and 
accordingly had been „presenting the matter before the people and the government‟ 
through newspaper releases and its own literature
206
. 
However, it must be pointed out that more than any other religious or political 
group, the National Conference played a crucial role in perpetuating a fear psychosis 
about Delhi's policies. Its determination to exercise effective control over the famous 
shrines and mosques of the Valley, through its subsidiary wing, the Auqaf, was 
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intrinsically aimed at buttressing the ideology of Muslim Kashmiriyat
207
. Even after 
assuming the reins of government, Sheikh Abdullah continued to make the shrine of 
Hazratbal subservient to the need for preserving the bruised identity of his people. He 
roused anti-Indian sentiment at Hazratbal by his diatribes against Hindu communalist 
forces. The controversy over the Resettlement Bill gave a semblance of respectability to 
Sheikh Abdullah as a champion of Kashmiri Muslim sentiment
208
. 
The tables, however, were turned on the National Conference soon after the so-
called Rajiv-Farooq Accord, denounced as a total sell-out. Under the influence of his 
personal understanding with Rajiv Gandhi, Farooq Abdullah began to equate 
Kashmiriyat with regionalism and fundamentalism. What, in fact, hurt the susceptibilities 
of Kashmiri Muslims was the attack made on the concept of their historic identity from 
the pulpit of the Dargah of Hazratbal by the once flamboyant champion of 'your country, 
my country, It is Kashmir, it is Kashmir
209
. 
Consequently, the concern for preserving the Muslim character of the state 
reached a crescendo in the unification of various religious and political groups as the 
Muslim United Front. In the changed political scenario in the Valley, the sole aim of the 
enthusiastic adherents of Kashmiri Muslim identity was to ensure the defeat of the 
National Conference at the next elections. However, the slogan mongering of the MUF 
afforded an opportunity to the National Conference leadership to project the suppressed 
concern for Kashmiri Muslim identity as „fundamentalism‟. The Centre thus had no 
qualms about giving free license to the National Conference to rig the elections. The 
victory of the National Conference, however, proved to be a nightmare in that it served 
to confirm the widespread, though orchestrated, belief of Kashmiri Muslims about the 
insidious designs of the 'Brahmin imperialism' against them.  
Seen in a deeper historical perspective, however, the problem of Kashmir 
Muslims is in essence the legacy of both British imperialism and the post-1947 
developments resulting in the division of J & K and the expulsion of Sheikh Abdullah 
from the prime minister-ship in 1953. What is more, Nehru‟s idealism and stand as the 
champion of the right of self-determination for the people of J&K, even in the aftermath 
of Sheikh Abdullah's removal, further complicated the problem by internationalizing 
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210. Pakistan's „petty quibbles‟ over 'Nehru's suggestion for a new plebiscite 
administrator
211
 kept the problem alive instead of solving it. Little wonder, then, that 
after the foundation of the All Jammu and Kashmir Plebiscite Front in 1955, Kashmiri 
Muslims found themselves interlocked between an urge to free the Valley from India's 
control and a subtle strategy of arrogating to themselves the leadership of the Buddhists 
and Hindus of the Ladakh and Jammu regions. Thus, with the passage of time the 
variegated complexities of the Kashmir problem were compounded by the complex role 
of Muslim leadership in the post-1953 period.  
Ironically, later in the mid-1970s, no less a person than the founder of the 
Plebiscite Front himself described the twenty-year-old movement for the right of self-
determination of Kashrmiris as awara gardi (a movement that had lost its way).  
The contradictory character of the politics of Kashmiri Muslims, therefore, 
consists, on the one hand, in their historic role in discrediting the imperial designs behind 
the foundation of J&K as contradictory on the one hand and in inheriting the colonial 
legacy by assuming the leadership of Hindus and Buddhists of Jammu and Ladakh 
regions on the other.  
In the 1930s, the Kashmiri Muslim struggle was directed against the sale of the 
Valley to the Dogra chief of Jammu. The culmination of such a struggle was the Quit 
Kashmir movement launched by the National Conference in 1946 against the Dogra 
occupation of the Valley. However, the most complex feature of the freedom struggle, 
though the most significant in historical terms, was that it was fundamentally aimed at 
overthrowing the imperial yoke. The struggle for freedom was not merely suffused with 
the Kashmiri ethos but had widespread ramifications for the politics of the subcontinent. 
The unfolding of this process was visible in the gradual submergence of the Kashmir 
movement in secular ideologies of nationalism, socialism and democracy. Such a 
development was bound to be in conflict with the ideologies of Hindu communalism and 
                                                 
210
  Nehru wrote to Bakshi Ghulam Mohammad: 'Obviously I cannot ignore the wishes of the people of 
Kashmir. If our efforts thus far have been, as it now appears, in vain and the only result that we can expect 
is some sort of tragedy, even so we have to behave decently and honorably, adhering to what we have stood 
for. „Cited in S. Gopal, Jawaharlal Nehru: A Biography, (Delhi: Oxford University Press, 2004), vol. 2, pp. 
181-2. Realizing the implication of Nehru's sentiments, the then Prime Minister of Jammu & Kashmir 
threatened to resign. But Nehru seems to have been prepared to lose Kashmir in a plebiscite rather than hold 
it against the widespread resentment among Kashmiri Muslims over Abdullah's arrest. Thus he advised 
Bakshi: 'We have to consider the various forces at work and-try to fashion our policy so as to get the best 
advantages out of it-we have to think to the future...(and) choose a path which not only promises the 
greatest advantages but is dignified and in keeping with our general policy.' Ibid.  
211
  Khan, M.I., “Kashmiri Muslims: Social And Identity Consciousness” in Mushirul Hassan ed., Islam 
Communities and Nation: Muslim Identities in South Asia and Beyond, New Delhi: Manohar Publications 
1998, p.219. 
Muslim separatism. Little wonder that the Muslim Conference, though rejuvenated by 
Chaudhri Ghulam Abbas of Jammu
212
, was overshadowed by the National Conference 
under the leadership of Sheikh Abdullah. While the Muslim Conference sought the 
integration of J&K with Pakistan, the National Conference advocated the right of the 
oppressed and enslaved Kashmiris to be the architects of their own future destiny on the 
firm ground of the „New Kashmir‟ Manifesto. The mass popularity of Abdullah therefore 
lay in his identification with the problems of the region rather than that of a particular 
religious group. Yet post-Partition developments leading first to the Islamization and 
subsequently Indianization and internationalization of the Kashmir problem obstructed a 
lasting solution. And, indeed, it was the Indianization aspect that assumed prominence 
over others. In the first instance, the presence of Indian troops in J&K was overloaded 
with moral connotations of international dimensions. Not only did Sheikh Abdullah 
always try to justify their presence as „saviors‟ in terms of the historical experience of 
Kashmiri subjugation to Mughal, Afghan and Dogra rule, but the presence of Indian 
forces was also deemed necessary in order to enable India to play its role as the 
international guarantor of the right of self-determination for the people of J&K. 
However, extraneous circumstances like Sheikh Abdullah's hobnobbing with the US, the 
agitation launched by the Hindus of the Jammu region against Sheikh Abdullah's 
government and the machinations of Kashmiri Pandits in the corridors of power in Delhi 
in the wake of the introduction of radical land reforms-all combined to knock the bottom 
out of the „Naya Kashmir‟ of Sheikh Abdullah's dream. Consequently, Kashmiri Muslim 
nationalism, based intrinsically on a secular foundation, was bound to reorient or 
redefine itself in the fear psychosis of being swamped by Hindu nationalism. Sheikh 
Abdullah's expulsion as the Prime Minister of J&K in 1953 and his subsequent 
imprisonment for fourteen years did not mean a change of government but a subversion 
of the ideology of secular nationalism fostered by the Congress and the socialist 
leadership in the pre-1947 period
213
. The tragedy of Kashmiri Muslims thus lies not only 
in Sheikh Abdullah's failure in securing a respectable position for them in the comity of 
nations but also in his acquiescence and then defiance of the Indian presence in J&K. 
What is more, his uncompromising and somewhat ambiguous position in retaining the 
colonial legacy threw a wet blanket over Kashmiri Muslim nationalism. What has 
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seldom been emphasized in the extant literature is the Kashmir Assembly‟s decision to 
ratify the accession to the Indian Union without taking into confidence the people living 
in „Azad Kashmir‟, notwithstanding the reservation of seats for the representatives of 
„Azad Kashmir‟ and also that of the latter. Sheikh Abdullah did realize the implications 
of the unconstitutional and unilateral manner in which his Assembly had proceeded. 
Therefore, after 9 August 1953, for nearly a quarter of the century when Kashmiri 
Muslims remained cut off from the Indian national mainstream, their undisputed leader 
did not mince words about challenging the accession issue in numerous and fiery 
speeches to mammoth public gatherings that he delivered following his release in 1958 
and 1964.  
The emergence of Bangladesh, however, brought about a great change in Sheikh 
Abdullah's outlook. If on the one hand, the changed circumstances in sub-continental 
politics convinced him of Pakistan's inability to play the desired role of championing the 
fragile cause of Kashmiri Muslims on the international forums, on the other, 
Bangladesh's separation from Pakistan on the basis of cultural democracy revitalized his 
faith in Kashmiriyat. Abdullah, though deeply conscious of the failure of his life-long 
mission in wooing his Pandit compatriots, not to mention the Hindus and Buddhists of 
Jammu and Ladakh, and even a considerable number of Muslim Punjabis and Gujjars, 
was at long last compelled to accept the de facto division of J&K into „Azad Kashmir‟ 
and Indian-administered Kashmir. Against the historic background of his valiant struggle 
for vindicating his stand on the sale of Kashmir, the policy of assimilating the Dogra and 
Ladakhi identities into Kashmiriyat in one form or the other was an embarrassing 
blunder. Worse, the abysmal faux pas of Delhi in perpetuating the false interpretation of 
Kashmiriyat as a basis for ensuring Kashmiri Muslims integration with the Indian Union 
led to a blurring of perspectives and a clouding of judgment on the centuries-old identity 
crisis of an ethnic nationality with a distinct Central Asian and Persian ethos. For this 
reason alone, the pendulum has swung back to the side of those who wish to use the 
Valley‟s shrines as means of preserving the „Muslim character‟ of the colonial 
inheritance
214
.  
The story of Kashmiri Muslims is a conundrum not only for the experts, but 
paradoxically even for Kashmiri Muslims themselves. Their story has been a long one, 
with many vicissitudes. Neither India nor Pakistan have garnered much glory in their 
policy of maintaining the balance of terror at the cost of suffering of the teeming millions 
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of poverty-stricken inhabitants. The point is that this story is not over, particularly as the 
psychological genocide with which Kashmiri Muslims have felt threatened since 1953, 
has now, unfortunately, a reality in the over-reaction of state power to the challenges of 
militancy. And what has turned the second great tragedy in the subcontinent after 
Partition into a comedy of contemporary politics is the ingenuity of Delhi and Islamabad 
in allowing the centuries old Kashmiri urge for preserving a cultural and religious 
identity to flounder in a whirlwind of political romances inspired paradoxically by 
battered ideologies like Indian secularism and Muslim separatism
215
.  
For a number of historical and social reasons, the politics with which the Kashmir 
Muslims and Pandits identified since 1930s till date has remained exclusive. The political 
movement of Kashmir, led first by the Muslim Conference and later by National Conference, 
gave rise to a politics to which not many Pandits could identify. In fact, they were quite 
uncomfortable and saw it aimed against their privileged position whether it was demand for 
education and employment opportunities under the banner of Muslim conference or demand 
for land reforms under National Conference. Anathema towards this politics was quite 
inevitable among the educated Pandits, who were, till now monopolizing jobs and holding 
land
216
. Needless to mention after the division of Indian subcontinent on the lines of religious 
geography Kashmiri Pandits resolutely turned pro-Indian. After the dismissal of Sheikh 
Mohammad Abdullah in 1953 and the subsequent launch of plebiscite movement which 
continued for 23 long years under the leadership of sheikh Mohammad Abdullah. The 
movement ended up in creating deep rooted anti India and Pro-Pakistani mentality among 
Kashmir Muslims. “To be sure by 1975, Kashmir society was divided into two mutually 
incompatible religio-political identities: one gravitated towards India and other towards 
Pakistan”217. Such political gulf, which often came out in open but never assumed belligerent 
form. In 1963, when Moy-e-Muqaddas (Prophet Muhammad‟s hair) disappeared from the 
Hazratbal mosque. Lots of rumours were manufactured to deepen the conflict between the 
two communities which did create some fissures, but as soon as Moy-e-Muqaddas was found 
everything returned to calm. In rural Kashmir both Hindus and Muslims joined the protest 
together demanding the return of Moy-e-Muqaddas.
218
 In 1967, when a Kashmiri Pandit girl, 
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Parmeshwari married a Kashmiri Muslim, it generated a lot of resentment and protest among 
Pandits. The Parmeswari case had a very bad impact on Pandits, as they started gravitating 
towards communalism consciously. This was due to the fact that the urban elites of the 
Pandits began to invoke communal tendencies among rural Pandits by evolving small 
associations among them in almost every area. From mid-1970s, Hindu communalism 
became pronounced in urban areas and some rural towns like Anantnag, Shopian, Pulwama, 
Pattan etc. and the Pandits started identifying themselves with the Hindu reactionary ideology 
of mainland India
219
. Fortunately only a very small section of the majority community in 
Srinagar reacted to these inflammatory utterances and the bulk of Muslims remained calm 
and unaffected. In this context my respondent Mr. Nazir Ahmad from Habakadal Srinagar 
narrated
220
: 
“During the Parmeshwari episode only a very small sections of both the 
communities were involved in agitation, but the majority among both the 
communities remained calm. Government imposed curfew for two three 
days after that we returned to the normal business I attended my shop and 
my Hindu customers greeted and interacted me as usual”.  
It is the established fact that but for the timely action taken by the administration and 
the attitude of tolerance and communal harmony displayed by the majority community, there 
would have been a widespread communal holocaust in Kashmir. 
How ever since the Pandit leaders were somewhat unsure of their ground on the 
Parmeshwari issue, the case having been taken by them to the court, various other matters 
also began to be agitated by the Pandit „dictators‟ on the platform and press including their 
grievances about inadequate representation in services, technical training etc. On their visit to 
Delhi the delegation of Hindu Action Committee contacted the communal elements and 
engaged themselves in a bitter campaign against the State Government. All types of blood-
curdling stories were invented by them to mislead the public opinion. They not only 
threatened to revive the agitation but talked openly of advising their community to embark on 
a mass migration from Kashmir.
221
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In 1979, after the execution of Zulfqar Ali Butoo in Pakistan, the Jamaat-i-Islamia 
members were attacked, their property was damaged and their houses were put to ablaze. 
Pandit community perceived of threat of this event. My respondent Ali Mohammad Sheikh 
from Dadsara Tral who himself was the member of Jamat-i-Islamia and victim of frenzy 
narrated  that  after that incident a Pandit Ved Lal of neighboring village told me that “It is 
their wrath on  the co-religionist if they tomorrow turn against us” Similarly my another 
respondent K.L. Koul from  Muran Pulwama said “Though no harm was done to the Pandits 
during that time but we  perceived a threat that they did it with their own community 
members and with those who are considered true Muslim, If tomorrow they turn against us 
what will be our fate”  
A defining moment in the Hindu-Muslim relations was perhaps in February1986 
When the then Prime Minister Rajiv Gandhi ordered the opening of Babri Masjid doors in 
Ayodhya. This prompted a group of Muslim thugs patronized by the pro-India politicians and 
they attacked the Hindu temples in village Vanpoh, Lokbhawan, Bijbehara and at few other 
places in Anantnag district. Although, no one was killed but many Hindu families were 
harassed. One of my interviewee Mohammad Sultan from Magraypora Anantnag in this 
context stated:
222
 
“At that time it was the policy of the central government who patronized 
the vulgars and attacked the temples in different places of District 
Anantnag. At that time we guarded the temples in our village. In the 
neighboring village of Aukoora the idol was put into water by unknown 
persons during the night and FIRs were lodged against the Muslims of 
village who hided themselves from the police and did not sleep in their 
houses during night. However the Muslims of the village did not attack 
their Hindu brethren. It was conceived that this disturbance has been 
created by vested interests.”  
The occasion was used by opposition political party workers to weaken the ruling 
party headed by Ghulam Mohammad Shah by indulging in the riots. Although, the situation 
returned to normalcy within a few days, it shook the entire Pandit community giving way to 
an unexplainable unease. Many resourceful Pandits from Srinagar and other urban areas 
started buying land and homes in Jammu and Delhi thinking that Kashmir was heading for 
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some unknown trouble. The Hindu reactionary political parties from Indian mainland were 
quick to cash the situation by rushing the pack of a couple of truck loads of aid including 
some food items, blankets etc for the affected families but their local representatives 
misappropriated it. However, it did register the linkages of local community with main land 
Hindu reactionary forces.  
The major crisis that shook the very basis of the Kashmiri social and political set-up 
was the mass militant resistance of early 1990s. It led to a severe crisis for both the 
communities, the Kashmiris as whole suffered during the period of militancy. However, the 
fact remains that militancy remained confined alone to the Muslim community and Hindus 
did not identify themselves with the movement. Historically, most of the complaints of 
Pandits and their perceptions against Muslims were shaped by the change from Hinduism to 
Islam. In the post-14thCentaury scenario, Pandits felt marginalized due to their dwindling 
numbers, resulting in socio-psychological insecurity that continued ever since. The Pandit 
elite imposed minority psyche upon their community and engaged in cultivating separative 
pandit mentality by invoking and evoking history to present the Muslim period of Kashmir as 
darkest period. Whenever there was any political movement in Kashmir, a section of Pandit 
intelligentsia immediately swung into action to wean away their community from majority 
politics by taking recourse to the „constructed‟ history of their past223. This minority psyche 
and sense of insecurity developed  by the pandit elite and patronized by Hindu communalists 
of mainland since 1947, which reached to its climax after the eruption of militant movement  
with the raising of provocative slogans by the opportunists within Muslim community
224
 like 
“jis ko yahan rehana hai Allahu Akabar Kehna Hai”(Who he has to live in Kashmir has to 
embrace Islam) “Batta u warai battnewsaan yeth banou Pakistan” (except bhattas along with 
battnis Kashmir will become Pakistan) remembered by my Pandit informant
225
, which 
according to him   led to mass departure of  Pandits from valley .  
  
 
 
 
 
                                                 
223
  Over a past few decades a spurt of such literature has been produced by a section of Pandit journalists and 
others who chose to leave the valley in the wake of political turmoil in Kashmir. For example Mohan Koul, 
Kashmir Past and present: unraveling the mystique.  
224
   Interview with Raj Nath, age 45years, from Magraypora Anantnag, on 16-04-2011. 
225
  Raj Nath, op.cit. 
CHAPTER – 4 
NARRATIVES OF LIVED LIFE 
 
Religious or sectarian divisions provide a readymade instrument to the vested interest elite to 
use religion for serving their extra- religious ambitions. And once it is used as rabble rousing 
technique, it portrays the rabble rouser as rabid communalist and the inter-community 
relations riven with fanaticism and clash. But when we meet the same people in private, as 
friends, colleagues or neighbors, they emerge quite different from what they conjur up on the 
mike. Similarly, they disapprove in their impressions about intercommunity relations when 
we try to access the actual lived life. This chapter puts together the statements on lived life 
narrated by my Pandit and Muslim respondents whom I interviewed in 2010and 2011 in 
Kashmir.  
Autar Krishan Koul remembers
226
:   
“I remember the day when a 17 year old Hindu boy died in the village in 
the evening. There was the stormy rain but despite of it, the Muslim 
neighbors arranged fire wood and necessary items for the performance of 
funeral rites. The whole village irrespective of religious distinction shared 
grief and went without meals that night.” 
At the time of deaths in the Hindu household it were Muslim neighbors who were 
arranging the fire wood and other necessary items pertaining to funeral rites. My respondent 
Autar Krishan Koul narrated
227
: 
 “We helped one another in the time of need and also participated in each 
other‟s social ceremonies. When any Hindu died in the village Muslims 
were performing all rituals except litting fire to the funeral pyre. There 
was a Muslim carpenter in the village whose name was Gh. Mohmmad, he 
knew every ritual of Hindus pertaining to deaths.”  
My respondent Haji Noor Mohmmad narrated in this context 
228
 
“There were professional Muslim cremators (Kawaj) who cremated the 
Hindu dead bodies. There was professional cremator Ama kawaj in our 
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Mohallah who cremated Hindu dead bodies. There were Muslim boat men 
who carried the Hindu dead bodies to the cremation ground.” 
My respondent Mr. Mohmmad Sultan Mir narrated in this context
229
:  
“We console each other at the time of deaths usually Muslims prepared fire 
wood and accompanied their Hindu brethren to the cremation ground. In 
the post migration period a Hindu named Prem Nath Boie died here and 
we performed his all funeral rites.” 
 Similarly at the time of accidents in the Pandit house hold, it were the Muslims who 
risk their lives to save their Hindu neighbors. My Pandit respondent Shamboo Nath Tikoo in 
this context narrated
230
: 
“In 2007 my house attracted fire, it were the Muslim neighbors who came to 
my rescue and stopped the fire. We have always lived with cordiality in this 
village by providing helping hand to each other.” 
My respondent Triloki Nath narrated the story in this context
231
: 
“Once the house of Hindu attracted fire in this village; a Muslim young 
man bravely stopped that fire and in that operation his own hands and 
feet were injured.” 
My respondent Mr. K.L. Koul narrated in this context
232
: 
“I remember an important event of my life  in 1984, we had a member of 
our family Mr. Radha Krishan who used to live in a separate house, one 
night while in deep slumber his fire  pot fell on his bedding and  the house 
attracted fire; it were my Muslim neighbors who rushed to our house and 
stopped the fire. It is their humanity and graciousness that the life of 
Radha Krishan was saved.”   
No doubt, the natural calamities formed the negative factor, yet it proved to be a great 
binding force between the downtrodden sections of all communities. 
Further, the uniform legal system provided by the state also promoted the tradition of 
harmony. The government servants belonging to various departments worked together in the 
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same offices they also served together in village Panchyats and munciplities. My respondent 
Abdul Gani from Nowgam narrated in this context
233
:  
“Prem Nath was the educated as well as richest person of the village. He 
was highly respected in the village so much so that he even decided the 
social disputes of the village. Whenever we had to do some collective work 
in the village for example drudging of canals it was Prem Nath who was 
leading and guiding us at the time of drudging the canals.” 
There was mutual respect and toleration for each other‟s religious beliefs and 
practices. Religious places of both the communities were respected. Hindus revered the 
Muslim saints and visited the Muslim shrines seeking blessings for mundane needs. My 
respondent RajNath narrated in this context
234
:   
“We have a great respect for Muslim Shrines and saints. My mother often 
visited the shrine of Reshi moul sahib at Anantnag. We also visit the 
Shrine of Zain-u-Din at Ashmuqam for seeking blessings for mundane 
needs. We give money in charity at this shrine. We perform the ritual of 
Zara-kasie at the Shrine of Zain u Din at Ashmuqam. This tradition is 
popular also among the Muslim brethren of the Village; the only 
difference is we later plant the walnut seed along with hair in our court 
yard.  We also visit the Muslim pirs, there are two famous Muslim pirs 
Qamar sahib and Muma sahib, at the time of illness we approach these 
pirs to ward off the diseases.”    
Another respondent Jagar Nath from Brinti Dayalgam narrated in this context
235
: 
“We had respect for Muslim Pirs and shrines. Here we have the Shrine of 
Budresh Sahib we call him Bud‟ Resh and Muslim would call him Badru 
Din. Both the communities visit the shrine and tie votive rags for seeking 
blessings for mundane needs. We have a Pir Sultan sahib in Budasgam and 
Aab sahib. Hindus approach to these Pirs at the time of need”.  
Som Nath narrated in this context
236
:  
“We have great respect for Muslim shrines. In our village we have an 
Asthan of Mir Sayyid Ali Hamdani and Hindu call it kali Mata. We offer 
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rice and money in charity to the shrine. In my childhood Hindus and 
Muslims together celebrated the Urs for the whole night. We also visit the 
shrines of Bamu Din and Zani u din. Whenever we face problems we offer 
money in chariety at these shrines. We also have great respect for Muslim 
Pirs when we feel ill or our animals suffer disease we approached the Pir 
and bring Tabruk from him to ward off the evil. There was the respect for 
each other‟s religious beliefs and sentiments. Muslims would slaughter 
animals secretly so as not to hurt the religious feeling of Hindu brethren. 
You did not find the Kashmiri Muslim anywhere in the world, whenever 
we go to visit our relations it is my friend Mohammad Rajab who takes 
care of my house.  
We have a temple in our village we worship there in the morning 
and evening. On the day of festivals our Muslim brethren send us milk. 
There is only one Hindu family residing in the neighboring village of 
Foda, some days back their house was gutted in fire. Muslim brethren 
collected money and constructed a new house for him.  We constructed a 
wall round the temple in the village with the help of Muslim brethren, 
Mohammad Rajab and his nephew donated money for its construction.” 
Hindus and Muslims also participated in each other‟s festivals and greeted one another on 
these occasions. My respondent, resident of Jogilankar Srinagar narrated
237
: 
“Once a few years back I was travelling from Jammu to Pune in train I 
met a Kashmiri Pandit of this Mohalla in the train I reminded him about 
the urs of Mesha Sahib which we together celebrated, on that day we 
especially cooked the fish. These memories brought tears in our eyes. 
Here was a pandit namely Radee Sham who carried the procession on the 
day of Janam Ashthami, Muslims were more participating in that 
procession than Hindus. On that day Muslims were distributing milk, and 
walnut, it was generally said “today is Raday sham”. However we did not 
know what „Raday sham‟ means. There was happy environment of 
cordiality between the communities.” 
My respondent Arzan Nath Kachroo narrated in this context
238
:  
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“We celebrate the festivals of Shivratri, Janam Ashthami and Mulims 
celebrate Eid. We greeted one another on festivities. We have great 
respect for Muslim saints we visit the shrines of Bamu-din at Bumzoo and 
Zanu din at Ashmuqam. We tie the votive rags at the shrines for seeking 
blessing for mundane needs. Though we adhere to diametrically opposite 
faiths but there was no antagonism among the communities in our 
village.” 
My respondent Habibullah from Mattan Anantnag narrated in this context
239
: 
“We greeted one another on the festive occasions like Eids Shivratri, There 
was respect for each other‟s religious sentiments. We did not slaughter 
animals openly so as not to hurt the religious sentiment of Hindu brethren. 
On the day of Eid Mialad-Nabi (SAW) Hindus joined our processions. We 
celebrate the urs of saints. There is the shrine of Zain-u-din at Ashmuqam 
where we together celebrate the urs by practicing illumination ceremony. 
Here was a Hindu namely Amber Boi, in every morning he visited the 
shrine of Turuk Muruk sahib at Bumzoo. Here we lived together happily 
with our Hindu brethren and there has never been any conflict between the 
communities on religious grounds.” 
My respondent Mohmmad Sultan Mir from Aukoora Anantnag Narrated in this context
240
: 
“We greeted one another on festivities, Hindus celebrate Janam Ashthami, 
Shvratri; we entertained their procession on Janam Ashthami. We 
celebrated the Eid we greeted one another on these occasions. There was 
nothing in our religious practices which would have annoyed the other.” 
Autar Krishan Koul from Dadsara Tral narrated in this context
241
: 
“Here is the shrine of Jamal u din who was the local saint. We celebrated 
the urs in the month of March and perform the illumination ceremony. Our 
relatives also visited our houses on this day. There was a separate place 
reserved for the Pandits of this village where we performed illumination 
ceremony and light the oil lamps separately. My father had advised me to 
visit the shrine it is a very pious place.  We also tied votive rags in the 
shrine. We were giving raw rice and turmeric to the pir for the preparation 
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and distribution of cooked rice (tahri). I have seen who so ever visits the 
shrine his worries got redeemed here. We have also a spring at the 
neighboring village of Nowdal where there is also the statue of Shivling 
which was worshiped by the Hindus. Where a fair was held where Hindus 
of whole Tral area participated in the fair. Since at that time there was no 
open market system so one could get the articles of daily requirement from 
these fairs. Majority of vendors were Muslim there.”  
My respondent Riyaz Ahmad Hajam from Gunpatyar Srinagar narrated about their 
harmonious relations with Hindu neighbors as
242
: 
“My name is Riyaz Ahmad Hakeem I reside in Gunpatyaar. We had good 
friendly relations with pandit neighbors. I am brought up in Hindu 
environment. There was a Hindu lady in our neighborhood whom we call 
Behna (sister) She had given me the nick name Gasha. They celebrated my 
birth day and were giving me the gifts. When they brought the (sadu) sage 
from Mumbai and did the pooja, they kept me one side of sadu and their 
child booby another. They would give me the first Prasad after pooja. My 
father was barber who provided services to the Hindus. I was eating food 
with them; the „batta haak‟ was famous dish of pandits. Once a Hindu 
neighbor Dr. Makhan Lal Gassi went abroad and brought a watch for me. 
He remembered me there. He appointed one of maternal uncle in the 
government department.  
Hindus distribute walnut among us on the day of shivratri 
(Heerat). On the day of Eid the Hindu eldrs were giving me money as Eid 
gift. We helped one another in the time of need. The Muslims in 
Gunpatyaar were milk men, vegetable sellers, Manual labors. Hindus 
were mostly government employees though few of them were grocers. The 
marriage of my sister was arranged by Hindu neighbor who selected the 
match for my sister. My mother gave raw meat   and rice to the Hindu 
neighbors at the time of marriage of my sister. Aasha jee was living in our 
neighborhood she had offered money in charity so that my mother should 
have a son. Another lady whom we call „kakin‟ she also offered money in 
charity at a shrine of sayyid sahib for blessings of my mother. We lived 
happily in plural environment. It was after the militancy that we got 
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demarcated. Earlier there was no feeling of „they‟ and „us‟. They were 
rich and attracted Muslim service providers more than their co-
religionists. At the time of marriages in pandit houses rice and cash was 
given to the barber. At the time of festivals of Janam Ashtami they carried 
processions and water was offered by the Muslims on the way. Now the 
new generation did not know about this lived life. They were afraid after 
the militancy when pandits were killed though Muslims were also killed 
but pandits perceived threat and migrated during night.” 
My respondent Mohammad Akabar Parray narrated:
243
  
“We were living together happily and cordially in the village. The living 
together in the neighborhood has erased our religious differences. In 1976 
my father was ill and was admitted to hospital in Anantnag, Our land lord 
Radakrishnan came and bore the expanses at hospital and donated blood 
to my father.” 
Jagar Nath narrated in this context
244
: 
“Both Hindus and Muslims consider themselves first humans then the 
adherents of divergent faiths. Here such was the friendly relation between 
Hindu and Muslims that once a Muslim namely Mohmmad Akbar was ill 
and was admitted to hospital and his Hindu friend Jaikrishan donated 
blood to him.” 
 Though there were religious differences observed by both the communities but 
religious antagonism was absent in Kashmiri society. And these religious differences did not 
jeopardize the inter-community relations. There was not such a religious practice which 
would have created ill-feeling among the communities. Though Muslims performed cow 
slaughter and which is held sacred by the Hindus. But it was done secretly to respect the 
religious sentiment of Hindu brethren. My respondent Mohmmad Sultan Mir from Aukoora 
Anantnag narrated in this context
245
: 
 “Muslims slaughtered cow on day of Eid and at the time of marriages, it 
was done secretly so as not to hurt the religious sentiment of Hindu 
brethren.” 
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Autaar Krishan Koul narrated in this context
246
: 
“My elders have told me that in pre-1947 period the kine killing was 
prohibited and one day the Muslim brethren of this village killed the cow 
and then somebody reported in police and at that time it were the Hindus 
of the village who carried that beef on their shoulders for hiding to save 
their Muslim brethren.” 
Hindus and Muslims also participate in marriage ceremonies. At the time of marriages in the 
Hindu houses it were the Muslim neighbors who were making the arrangements, be it cutting 
of fire wood carrying water or any other manual work. My respondent Shamboo Nath Tikoo 
narrated in this context
247
: 
“We happily participate in each other‟s marriage ceremonies, at the time 
of marriages in Hindu houses the Muslims, usually the cultivator or labour 
prepare the fire wood and also carry water. The Muslim women sing for 
our brides and bridegrooms. We have also a tradition of giving cash or 
kind to the bride or bridegroom called gullmuth. Hindu and Muslim 
neighbors also used to give gullmuth to each other. Separate feast was 
arranged for Muslim brethren prepared by Muslim cook in Hindu 
marriages and vice-versa. In case of poor host, the raw meat or chickens 
were distributed among the neighbors” 
 Mohmmad Sultan Mir from Aukoora Anantnag narrated in this context
248
: 
“We participated in each other‟s marriages, we provided helping hand to 
each other in need. There was a practice where a Muslim was 
accompanying a Hindu daughter to her in-laws carrying her belongings. 
Once I accompanied the Hindu marriage party, separate feast was 
arranged for me in the house of their Muslim neighbor. When my 
daughter was married we gave six sheep to the Hindu neighbors to 
prepare separately for themselves.” 
My respondent Ghulam Nabi Aatish narrated in this context
249
: 
“We participated in each other‟s marriage ceremonies. Usually at the 
time of marriages in Hindu households Muslims prepared the firewood, 
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carried water and were doing other manual work. Muslims prepared 
separate feast for Hindus and vice-versa. However poor among both the 
communities gave raw meat and chicken to their neighbors of other 
community. Women folk of both communities sung folksongs in each 
other‟s marriages. We celebrated Mendi-raat where the women of both 
communities sung in separate groups. Often the Muslim women of this 
village sung behind Hindu bridegroom when he left for bride‟s house.” 
Som Nath narrated in this context 
250
  
“We had good neighborly and friendly relations with Muslim brethren. In 
1991 my son got married and our Muslim neighbors participated in the 
marriage ceremony. When the bridegroom was about to leave for bride‟s 
house, the Muslim brethren prepared kand sharbat (milk with sugar) for 
the bridegroom, they sang behind bridegroom. Our peaceful stay in the 
village is possible with the cooperation and support of Muslim brethren.” 
 K.L. Koul from Muran Pulwama narrated in this context
251
: 
“We participated in each- other‟s marriage ceremonies. I attended the 
marriage ceremony of my friend Gh. Mohmmad where they had prepared 
beef but despite of that I took the trami in my hands and served the guests 
there.” 
There was such an environment of cordiality and social sharing that Muslim neighbors acted 
as „go betweens‟ for Hindus and vice-versa. My respondent from Dadsara Tral narrated in 
this context
252
: 
“I had good friendly relations with my Hindu neighbors Chaman Lal and 
Omkar Nath. During the period of militancy the Kashmiris suffered as 
whole irrespective of their religion. Kashmiri Pandits having political 
aspirations diametrically opposite to majority community, migrated with 
the inception of militancy. Later after their migration they faced social 
problems like finding matches for their children, these things also forced 
migrations. I was working as section officer in pulwama sub-judge court 
and I had a sub-ordinate Shadi Lal from Shopian who told me I am 
worried for finding a perfect match for my son. I told him I will manage 
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this, I have a Hindu friend of my village who now reside in Jammu I will 
talk to him about this. Later I went to Jammu and convinced my Hindu 
friend Chaman Lal about the marriage of his daughter. And that 
marriage was solemnized because of my intervention. Besides, my Hindu 
friend Chaman Lal had a property in this village he sent power of 
attorney of his property and asked me to take care of his property, his 
land is still in my custody.”    
Educationally Hindus were far advanced than Muslim brethren and educated Hindus 
were highly revered by the Muslim brethren. Because of abject poverty, the concern of 
Muslim parents was to train their children in agricultural operations so as to add to the 
manpower needed for the purpose or in crafts to add to the meager earnings of the family. 
Gh. Nabi Aatish narrated
253
:  
“The well-off Hindu families were far advanced in education and were 
employed in state services. Salaried employment was their traditional 
source of income. In our village there was Master Shivji Raina and his 
son R.K. Raina who were the teachers. Almost all educated people of that 
period in this village are taught by them, I am myself their taught. Their‟s 
is a contribution to the educational development of this village. Master 
Shivji Riana was highly respected in the village so much so that he was 
chairman of local Muslim Awqaf Committee who kept the maintenance of 
the shrine of Reshi Naik Bab sahib in the village.” 
Raj Nath narrated
254
: 
“Hindus were far advanced in education than Muslim brethren in our 
village. In my childhood there were four five persons among the Muslim 
pirs who were literate. But the Hindus were all educated in our village. 
The Muslim of this village and neighboring villages are taught by Hindu 
teachers, for instance in the neighboring village Nanil there are two 
Muslim doctors and they have been taught by Hindu teachers.” 
Haji Noor Mohmmad of Srinagar narrated
255
: 
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“There was mass illiteracy among the Muslims. I have studied up to 6th 
standard. I have been taught by Hindu teachers, they were very 
affectionate. There was mass poverty, to satisfy the belly was the main 
concern, the grown up children were supposed to learn the craft and add 
to the earning of family. My uncle told my parents if we give him 
education he will become lazy and cannot do farming.” 
Addul Rehman Bhat from Hutmara narrated in this context
256
: 
“I have studied upto 4th standard and later I was asked by my family to 
leave the studies now your another brother will go to school because man 
power was the main concern of peasant family.” 
Till the end of the nineteenth century Sufism remained the dominant expression of 
Islam among the Muslims of Kashmir. Most Kashmiri Muslims owed allegiance to one Sufi 
order or other. Many had taken the oath of allegiance (bayat) at the hands of Sufi preceptor 
(Pir). By the end of nineteenth century new stirrings of change began to emerge and the 
Kashmiri Muslims mired in poverty came increasingly into contact with new developments 
from outside Kashmir. Thus the beginning of 20
th
 century witnessed the rise of religious 
revivalism in Kashmir. Among the revivalist movements Jamat-i-Islamia attained popularity 
in rural Kashmir and was successful in attracting the educated youth.    
The Jamaat-i-Islamia was founded in 1944 A.D. originally it was part of and 
functioned as a branch of the erstwhile Jamat-i-Islamia Hind of undivided India. For Jama‟at 
Islam was an all-embracing world view that governed every aspect of the believers personal 
as well as social life. The establishment of Islamic state, ruled in accordance with shariah, 
was seen as central to Islamic mission. Hence Jamaat believed that Islam could not be 
divorced from politics and that all Muslims must struggle for the establishment of Islamic 
state. Unlike the Ahl-i-Hadith, the Jamaat was not opposite to Sufism as such, but only to 
what it found as un-Islamic in popular suffism. 
Jamat-i-Islamia was dissatisfied with the existing social political and economic 
systems of Kashmiri society. In view of the Jamaat modern kashmiri society like the rest of 
their societies needs a thorough check up and an complete over hauling. It has been corrupted 
by materialistic mechanistic, secularist and socialistic Ideologies. Therefore Jamaat-i-Islamia 
Jammu and Kashmir addressed itself to the task of reorienting the ideological and consequent 
social political economic and educational priorities of Kashmiri Muslim society. Jamaat-i-
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Islamia too thinks the traditional shrine worship and pir-parasti among Kashmiri Muslims 
was unacceptable in the light of uncompromising monotheism projected in the Quran. 
However the programme of Jamati-i-Islamia was not against any community. There was 
nothing communal in the programme of Jammat-i-Islamia. In this context my respondent Haji 
Ali Mohmmad from Dadsara Tral who was himself the founding member of Jamat-i-Islamia 
in Tehsil Tral narrated
257
: 
“My name is Ali Mohmmad Sheikh, I reside in Dadsara village of Tehsil 
Tral. I am the founding member of Jamat-i-Islamia in Tehsil Tral. Jamat-
i-Islamaia is a religious movement. Jamti-I-Islamia is carrying forward 
the mission of Prophet Mohammad (SAW). It was a movement based on 
humanity and peace. When prophet Mohmmad (SAW) preached the 
message of Islam, the condition of world in general and Arabs in 
particular was bad, but Prophet Mohmmad (SAW) gave the message of 
peace and humanity.  Jamat-i-Islamia is carrying forward this message of 
peace and humanity. The constitution of Jamat-i-Islamai is Al –Quran 
and there is a verse of Quran: 
 
 
“O people I created you from the same source and he is dear to 
Allah who will behave nicely with His creation.” 
“Jamat-i–Islamia had very good relations with all irrespective of 
religious discrimination. There was an incident of fire in Newa village 
where we helped the affected people and there were non-Muslims among 
them. Recently in nearby village of Kunluda where gas cylinder brusted 
in Sikh house hold and the head of family died on spot. We collected the 
money for bereaved family. Likewise there was fire incident in Ariham 
and Hindus were victims of this calamity and we helped them. Jamati-i-
Islamia was the movement of humanity and peace. I will quote another 
verse of Quran: 
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 “O people I created you from the same nafas and you are the 
children of Adam.”  
So we are all creation of one God and we are brothers. Prophet of 
Islam has said in Islamic state “if any Muslim will kill a zimmi (non 
Muslim), I will plead in favour of Zimmi against him before God”. And 
the Muslim against whom Prophet will plead the case how unfortunate he 
is. 
 There is method of Dawa (Invitation) in spreading Islam. There is 
in Quran „la iqra fi diin‟ “There is no compulsion in religion” we have to 
give message of Islam to everyone but we cannot compel any one.  Once 
during the period of Hazrat Umar, a Muslim broke the alchol bottle of 
non-Muslim and later the non-Muslim sued him in the court of Hazrat 
Umer and the Hazrat Umar gave the decision asking the Muslim to 
compensate the loss though alchol is severely prohibited in Islam. We 
disseminated this message among the people through congregations. We 
always inculcated among the fellow Muslims not to harm non- Muslims.  
This village came under the influence of Jamat-i- Islamia in 1967, 
and we established a unit of Jamat-i-Islamia in this village. My friend late 
Mohmmad Ramzan Aajiz introduced me to Jamat- i- Islamai movement.  
He told me we will establish a unit of Jammat in this village. He gave me 
a list of few books and I bought these books. Later we seven people 
established a unit of Jammat. But we were inactive till 1969. Later in 
1969 there was a three day congregation of Jammat at Tehsil level in 
which  Moulana Said u Din sahib then chairman of Jammati Islami, 
Hakeem Ghulam Nabi and Qari Safudin participated   that introduced the 
Jamat-i-Islamia in Tral area. Then we established units of Jamaat in 
different villages of Tral. Later membership of Jammat increased with 
passage of time. We established a primary school in 1970 where Quran 
and ethics was taught along with secular subjects. Later in 1979 when 
Zulufkar Ali Butoo was executed in Pakistan and Jammatis were attacked 
in this village and school became the victim of that frenzy. Later we 
constructed a new building for the school. In our school Hindu children 
also received education and we had few Hindu teachers in that school. 
After 1979 incident a Hindu Ved Lal told me that they did it with you (the 
co-religionists) and if tomorrow they will turn against us, Hindus 
perceived a threat of that incident. But no Muslim in this village has ever 
harassed the Hindu brethren. Their property is still safe in this village. 
Hindus were well educated and they were teachers and there was a 
teacher Brij Lal who had knowledge of Quran. They had a good 
impression of Jammat.” 
My respondent Raj Nath narrated in this context
258
: 
“There was the influence of Jamat-i-Islamia movement in the village, but 
they had no anti –Hindu attitude. In fact they became our shields during 
the period of turmoil. There was Abdul Khaliq Dar a member of Jamat-i-
Islamia who saved and encouraged us and appealed our Muslim 
neighbors not to harm their Hindu brethren.” 
Mohmmad Abdullah Bhat narrated in this context
259
: 
“The village came under the influence of Jamat-i-Islamia movement. 
Jamat-i-Islamia worked for creating politico-religious consciousness 
among the people of this village. The programme of Jamat-i-Islamia was 
Allah, Mohammad, (SAW) Aur Quran.  However they were not against 
the Hindu community. In 1992 a District Commander of Hizb ul 
Mujahideen came to house of Brija Pandith and asked him do not be 
afraid of us, I assure you we will not harm you. If you stay here that is 
our strength and if you migrate that is our weakness. Then he asked him 
to carry gun and walk with us upto the road, I told the commander why 
you asked him to carry gun?, he replied it will give impression to the 
vulgars that Brija has intimacy with commander so that they may not 
harm him. However Hindus had a hostile attitude against the jamati-i-
Islamia movement. Hindus developed fear psychosis owing to unsettled 
political conditions in the valley since 1947. The existence of Pakistan in 
our neighborhood was also cause of worry to them.”  
 
My respondent Autaar Krishan Koul from Dadsara Tral narrated in this context
260
: 
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“The early members of Jamat-i-Islamia were educated people and mostly 
teachers. They worked to reform Muslim society. Here was a school run 
by Jamat-i-Islamia where two three Hindu children also received 
education. There were good teachers who taught well that is why Hindus 
sent their children to this school. In this village Jamaati-i-Islamai had 
good relations with the Hindu brethren of this village. I have heard so 
many speeches of the Jamat. There was nothing anti-Hindu in their 
teachings. One day a friend of mine told me they want “Niazam-i-
Mustafa” what would you do?, I told him if they want to establish 
“Nizam-i-Mustafa” I am with it. Because I know there is safety of 
minorities and justice in Nizami Mustafa. I have heard that once the 
prophet Mohmmad (SAW) gave the just verdict which was infavour of non 
Muslim and against Muslim, but it was based on Justice.”  
My informant Triloki Nath who is retired teacher from Dadsara Tral narrated in this 
context
261
: 
“There is also the influence of Jamat-i-Islamia movement In the village. 
We have good relations with Jammat-i-Islamia. I have worked with so 
many Jamaties.  I am myself impressed by Jammat-i-Islamia. There was 
nothing anti-Hindu in the agenda of Jamati-i-Islamia neither they had 
done or preached hatred against Hindus. Now there are black sheeps who 
used Jamaat for their ulterior motives. I was encouraged by my Jamati 
friends. But the Hindus perceived threat of Jamat-i-Isalamia. In 1979 
when Zulfkar Ali Butoo was executed in Pakistan, Jamati‟s of our village 
were attacked and we perceived a threat of that event.  Hindus of this 
village migrated because of fear psychosis and migrated silently without 
intimating one another. I stayed here with the cooperation and support of 
Muslim brethren. Even militants came to us and said we will not harm 
you. It was not the agenda of militants to harm non-Muslims. We were 
outside the valley and my house and property was in the custody of 
Muslim neighbor. I have taught many Muslim students during my service 
career who are presently working on different posts. They always give me 
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a high respect which you did not find outside Kashmir.  Now we have   
some social problems for example finding matches for our children.” 
For a number of historical and social reasons, the politics with which the Kashmiri 
Muslims and Pandits identified since 1930s till date has remained exclusive. The political 
movement of Kashmir, led first by the Muslim Conference and later by National Conference, 
gave rise to a politics to which not many Pandits could identify. In fact, they were quite 
uncomfortable and saw it aimed against their privileged position whether it was demand for 
education and employment opportunities under the banner of Muslim conference or demand 
for land reforms under National Conference. Anathema towards this politics was quite 
inevitable among the educated Pandits, who were, till now monopolizing jobs and holding 
land. Needless to mention after the division of Indian subcontinent on the lines of religious 
geography Kashmiri Pandits resolutely turned pro-Indian. After the dismissal of Sheikh 
Mohammad Abdullah in 1953 and the subsequent launch of plebiscite movement which 
continued for 23 long years under the leader ship of Sheikh Mohammad Abdullah. The 
movement ended up in creating deep rooted anti India and Pro-Pakistani mentality among 
Kashmir Muslims.  
 
My respondent Mohmmad Akbar Parray narrated in this context
262
: 
“During the plebiscite movement the Muslims of village raised the 
processions. The people of our village supported the movement. But the 
Hindus remained aloof from it. They did not identify themselves with the 
popular voice. However they did not oppose it openly but perceived a 
threat and migrated to other village, Narain Pandith migrated to 
neighboring village of Traile where Hindus households were 
comparatively large. In the villages where Hindus were in thin minority 
they also joined the processions out of fear but no Hindu household was 
attacked during the movement.”  
My respondent Abdul Gani Bhat narrated
263
: 
“During the plebiscite movement whole village supported Sheikh 
Abdullah. Processions were organized in the village. The Muslims 
supported the movement to the extent that electric poles were given to this 
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village by the government, but those were not accepted by the villagers on 
the ground that they are given by India. Dams were demolished it was 
believed that he who performs the ablutions on these dams his prayers 
would not be accepted by God.”  
The fear psychosis developed by Pandit elite during 14
th
 century was reinforced 
owing to the unsettled political conditions since 1947, which reached to its climax with the 
eruption of militancy followed by raising of provocative slogans by the vulgars within the 
Muslim community and led to the mass departure of pandit community from the valley. My 
informant Sham Lal from Mattan Anantnag who is a retired teacher narrated
264
: 
“We perceived a threat of the slogans like” Nara-i-Takbeer Allahu 
Akbar”. One day during militancy I returned along with another Hindu 
friend from the school we saw a procession of Muslims, my friend fled the 
place but I stayed there when the procession reached to me I also shouted 
the slogans in their tune out of fear they cheered and went on”. 
My informant Bansilal from Habakadal narrated in this context
265
: 
“At the time of militancy there was such a wave that shattered all 
irrespective of religion. Both Hindus and Muslims suffered, I know during 
those days few Muslims also migrated from Kashmir. It were the political 
leaders with vested interest who created this chaos. Hindus migrated 
because of fear psychosis. Since we were in minority and when two three 
incidents of killings of Hindus took place, for example, a Hindu was killed 
in Kani Kadal, another young boy working in bank was killed when he 
was on the way to his duty. Another person was killed in Kani Kadal on 
the road and nobody came to his rescue. Because of these incidents 
Hindus migrated to save their lives. After mass migration we faced the 
social problems of finding the matches for our children. Our Hindu 
society got disintegrated. Pandit community got scattered all over the 
world which ended our social contacts, thus our social exclusivity also 
ended because now our children marry outside their community. Now no 
body lives nearer as we did in Kashmir.”  
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CONCLUSION  
 
The metaphor Living together Separately, recently sponsored by Indian nationalist elite to 
characterize the Hindu-Muslim relations in India, aptly applies to inter-community relations 
in Kashmir too. Notwithstanding the separate cultural identities maintained by the two major 
communities of Kashmir, the compulsions of life, especially the factor of interdependence 
and neighborliness, forced the two communities to forget their religious differences and live 
amicably. The economic consequences that followed the political transformation of 1947 and 
the distinctive political aspirations of two communities did create a wedge in the hearts and 
minds of the elites of the two communities, but the sentiment was never allowed to harm the 
harmonious relations. It was only in 1990 when the majority of Kashmiri Muslims took to 
streets to give vent to their political aspirations, that the Pandit community showed 
unwillingness to compromise with the idea, especially in the emotionally surcharged 
atmosphere fueled by rumours, rabble rousing, concocted history and unimaginative state 
sponsorship of fear psychosis.    
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